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f President, Ladies, Gentlemen and Students, 

f 

In the very beginning of my lectures, I think it my duty to 
thank sincerely the “Mahadeo Hari Wathodkar Memorial 
Lectureship Committee” and Mr. R. M. Wathodkar also. The 
latter donated a large fund of Rs. 25,000 to the Nagpur Uni- 
versity for establishing the ‘Mahadeo Hari Wathodkar Memorial 
Lectureship ’ in memory of his father and then wrote a special 
' letter to the University suggesting and recommending me as 
”'L the first lecturer. The Committee accepting his suggestion 
has appointed me as the first lecturer. I must therefore thank 
• ;1 both the Committee and Mr. R. M. Wathodkar very sincerely. 
I must also congratulate the Committee upon its approval of 
the subject proposed by me. This subject proposed by me 
namely “The Social Institutions of the Ancient Indians” 
deserves to be studied more deeply and thoroughly than has 
been done hitherto, especially if we have to take from the study 
of the past any lesson for our future progress. The Committee 
presumably saw this. I also congratulate you, ladies, gentlemen 
and students that have come here to hear these lectures upon 
the interest you are taking In the subject and to you I have 
4 ' to make some very important suggestions. 

The first suggestion is that you should clear your mind 
of all preconceptions and try to take an unbiased and realistic 
view of things. This is important because I have to give you 
^ an entirely new point of view from which to look- at the ancient 
works and to open up before your minds’ eye new vista with 
regard to the social structure of ancient Indians. I do not 
mean that you should accept anything and everything that I 
say without convincing evidence, but I do mean that if con- 
vincing evidence is forthcoming, nothing else should come in 
the way of your conviction. While speaking of preconceptions, 
I must mention one that is very fatal to correct knowledge of 
ancient civilizations, especially the Indian Aryan Civilization. 
k Even eminent Scholars presume that the ancient Indians were 

;T incapable of thoughts or acts that the plain language of the 

books shows they had or did, and then, search out some device 
to escape the inevitable conclusion of that language. I cannot 


condemn such preconceptions too strongly. We must under- 
stand that human civilization is in truth very old, since according 
to the estimate of some, man has existed on this Planet for the 
last about a million years. 

My second suggestion is that you should give your closest 
and most sympathetic attention to the subject. My treatment 
of the subject being new and such as you are not accustomed to, 
a good deal of attention and sympathetic understanding will 
be required for grasping what I say, though, of course, I shall 
try my best 'to express my arguments and propositions as clearly 
as possible. 

My third suggestion is that you should prepare yourself 
for hearing these lectures, by reading my previous lectures in 
this University namely my lectures in the Kinkhede Lecture 
Series on “The Astronomical Method and its application to 
the Chronology of Ancient India”. The subject before us cannot 
be seen in its true perspective and free from distortion without 
correct chronology. I will therefore have to refer to those 
lectures very frequently. I therefore wish you to prepare your- 
self by reading those lectures, though as occasion arises I will 
reproduce here the most necessary parts of those lectures. 

My fourth suggestion is that at the end of every lecture you 
should ash me questions, to get your doubts removed. This 
will also give me an opportunity to make myself clear and to 
fill up any deficiencies that may have been left. 

1 propose to deliver in all ten lectures. The first will treat 
of “Our subject, sources of information and principles of inter- 
preting them”. The second lecture will give preliminary infor- 
mation and treat of public assemblies, public functionaries, 
their mode of appointment and the terms of their office, the 
time and place at which they were designed and the persons who 
designed them. It will also give information about the chrono- 
logy of Ancient India. The third and the fourth lecture will 
treat of the system of Vardas. The fifth lecture will give the 
history of Manu and Saptarshis and the sixth lecture will des- 
cribe their functions. The seventh will treat of the Asramas, 
the eighth of Marriage, and the ninth of the Yajiia and the 
Aswamedha. The tenth lecture will try to draw a picture of 
the ancient society and thus complete the series. 


Author 



THE SOCIAL INSTITUTIONS OF 
ANCIENT INDIANS 


LECTURE I 

THE SUBJECT, SOURCES OF INFORMATION 
AND PRINCIPLES OF INTERPRETING THEM 

1. The subject of our lectures is “The Social Institutions 
of Ancient Indians”. That means, the social institutions peculiar 
lo Ancient Indians, excluding of course those institutions that 
are common to them and other Societies. By Ancient Indians, 
we mean, the Aryan Society in India from the earliest known 
times to the days of Alexander’s Invasion or the accession of 
the King Chandragupta Mourya ; that period has got a special 
claim to be called Ancient, as virtually no coins, engravings, 
inscriptions or plates of that period are available and the books 
giving information of that period are also very much misunder- 
stood and have not yet been thoroughly and properly studied. 

2. The chief social institutions peculiar to this Society are 
the Asramas, the Varnas, that have now degenerated into castes 
and the institution of Manu and Saptarshis that has now become 
extinct The objective of the Yajna which is also peculiar to this 
Society is probably primarily individualistic ; but it has far-reach- 
ing effects in social matters also. I shall therefore deal only with 
those parts of the Yajna that have such effects. The Aswamedha 
Yajna as described in the extant Brahmanas and the Yajurveda 
is mainly an inter-monarchical function or affair between 
monarch# of several states. Formerly it appears to be different. 
It was then rather a public and social function in one state. 1 
therefore propose to trace the development of the Aswamedha 
from the earliest known times and to show its effects in the Indian 
Aryan Society in the earliest and the later ages. Of course, I 
shall describe only those parts of the Aswamedha that have 
such effects in Social and Political matters. Marriage is an 
institution common to almost all societies in the world. But 
it has several peculiarities in the: Society that is the subject of 



2 THE SOCIAL INSTITUTIONS OF ANCIENT INDIANS 

our study, and therefore we shall study the Marriage System 
of this Society not for its own sake but for the sake of its pecu- 
liarities. 

3. Having thus defined our subject, we shall now speak 
about our sources of information. The Vedas including the 
Brfihmanas and the TJpanishads, the six Angas of the Vedas, 
especially the Nighantu, the Puranas, the two great Epics and 
the ancient Smrities including Sutras, these are our sources of 
information. 

4. These can however be divided into two groups. First 
we have those dealing with other subjects but making occasional 
references to the subject of our investigation, for instance the 
Rigveda, the Yajurveda and the Atharvaveda. The former 
two only give prayers to be used in the Yajnas and the last those 
to be used for mundane purposes. Such prayers give us only 
very scanty information that is not sufficient to give us any idea 
of the subject under investigation. In a Rig in 8/30, the poet 
describes Manu as father and prays that he may not depart from 
the path of Manu. This does not give us much information, 
about Manus and we are left to much conjecture and imagina- 
tion, like the seven blind persons touching the elephant at different 
parts of its body. We shall not make use of such sources of 
information in these lectures. 

5. Secondly, we have those whose subject is the same as 
the subject of our investigation ; such are the Purapas, the 
Smritis, the Sutras and some portions of the Brahmanas and the 
Upanishads. Nobody will doubt that social institutions are 
the subject of the Smritis and Smarta Sutras and that Yajna is 
the subject of the Briilimanas and the Srouta Sutras. But almost 
all will dispute my statement that the ‘Social Institutions’ is the 
subject of the Pur..nas. I however rely upon the Purapas 
themselves to prove my statement. 

6. The “Vayupurapa” says: 

mm =?r i 

% 1 % STTof q^RStfor || II (ar. v) 

The “Brahmandapurana” has the same verse (verses 3-3S in 
Pada l, Adhyaya 1) with only slight change, for %Tf’. The 
meaning of this verse is “Creation, sub-creation or counter- 
creation, line of descendants, intervals or periods of Manus 
and lives of persons in lines of descendants : these are 
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the five characteristics, i.e., subjects of a Parana”, The “Vayu- 
purana” also says: 

3T5T #T w ?r: ) 

4hr if ii ^ ii (st. v>) 

Translation : — “I shall describe to you the ceremonies of a 
Manvantara, of going from one Varna into another and of enter- 
ing into the Society consisting of the four Varnas.” 

These two verses show without doubt that the is the 

subject of the Puranas and also that the ceremonies of going 
from one Varna into another and of entering into the Society 
consisting of four Varpas were the subjects of the Puranas. And 
what is spifcR; \ The following verse shows it: 

£Ri: $r?r mrlte i 

ii ^ u — ®r. sh* 

Translation : — “ The Kshatriyas and the VaiSyas arise from 
Manu and the Brahmanas from Saptarshis. This is if we 

are to speak briefly and not in details.” This shows that the 
Varnas, Manus and Saptarshis are the subjects of the Puranas. 

7. Now we shall consider the meaning of i.e., creation. 
This word deserves deep and thorough consideration. The 
word ^ means creation by anybody and that may mean crea- 
tion of the world by the primeval cause (named ^ in the Puranas) 
or the creation of human societies or social institutions or 
constitution by some influential and authoritative human agency 
(named 5 ^ in the Puranas) or by any one of the two. That the 
word has got the third meaning is proved by the following 
passage where ^ has been divided into nine successive stages 
the last two of which correspond to human creation. The 
passage is this: 

aw retfti *r: u 11 

(sTfi*R§) 

graft 1 

%W^cJcn^ \mw>: II ^ II 

(Wb Wl sraft) 

5flf?cr* I 

(#% wf\: ^cqvn 

gw % 11 n 
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TcR3#cTT3r ^RlktwR: ¥ mm I 
(fcF§3#cF: ¥ ¥¥?$ mm) 

*r ^ci: n u 
(*R: l^cf wm) 

cr^FWTcrar m: *jh?t? ¥ u ¥\%m u 
(rr«n4#cr^i) 

3TS?TFS3iTf: *R: ¥: I) li 

( «0 

4%cT tfRT: w: STfRTSspR: ^clT: I 

(waisnw) 

5H$& lf>cW TOFF ¥m: ^cf: II ^ II 
SFFfcFF^ 3pr: FR: ?Rl£r gfigr^T: I 
(arfcTI SR: 9*^3 l^cff: I) 

Wcf qSSFTl % II %\ U 

(iraF^TT: WWHfg I) 

F^T^sr? srn: 3fr<sfaR frt^cf i 
(faRrcnr mi ¥§) 

£rss? srl #5 fcersr; u u 
(Rpfo %cr: WSR) . 
t%^ot qr=p^[=g gg^rr r%^r r i 
(fCTf) 

fwk: RZpRFRg 3FF%RT II i* II 
(5TT%cr:) 

I%3RIFTF#r V&mu SflJRT: It ^ II 

(fo^Ic^F) (jfg) 

One verse after this is not found in the “Brahmanda Purana 
at this place and therefore is omitted here. 

m wak % mi ^ffwtrrw: *ftr ii n 

(srtr) 

*RSj*r ^ *R*B 1%FF R SRFcF^ I 
This line is not found in “Brahmapda Purana”* 

R$FT^R FffrFT# t^FFT ufFR^: II v»«| II 
(l^#T 3 IffiR RtxfPKr) : 
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^RTRRqRw^isTq- cr i 
(SpR ani^T^R^ cT) 

STRT^P TRf: h vs? I! 

(cTtRcRT:). 

cRT %5 «3RT%3 ctr. i 

(srsrr erg «3R%5 cRf^tr rhrtr wr) 
srRRfrgRR g?r: p^RTRRnfsR: 11 ^3 u 
(p?RTRWTR?b t^T: g^TTgsjrRRR) 
3fl^cT^R^TvfT?Tcr^lI%tr^rr l 

(arqjr mwm % *r) 

snSrsftn srigtrnw Rsremr 11 ti 
(RTTRR RR cRT) 

R^r: Rgid'sr ?rr sr^tr^ i 
(*?rt %r: ?rgjer«r ststIr ^frtcjH) 

«N*fcrf cRTRRT gffiURT WWTR t) ^ U 
5RF: 'HIST: ^iIr gfcTT: RRR[=?SRT: l 
(?5crT:) 

«rW(^ 5rrar«r aTWg^RrR r i 
PTRTWTTRR: SR WRWe^ntfa % ^cTT: II U 
(PUR WT: ^TRRTRT:) 

— sngirctfr, ®t. V 

I have given above the text of the passage as found in cfrgg^iw. 
Below it I have given in brackets from 5th at^R of the first Pada 
the text of the sRIRgsm where it differs from that of the RgTCF 0 ?. 
The comparison of the two differing texts shows what the real 
text and sense is. I give this sense below: 

“The first was the creation of Mahat named Mahat-sarga 
|| 60 || The second was the creation of Tanmatras (i.e., the objects 
of senses namely light, sound, smell, taste and touch) named 
Bhootasarga. The third named Vaikarika, was the creation of 
the Organs (i.e., eye, ear, nose, tongue and skin) J| 61 }} These 
are the creations called Prakrita that arose before the rise 
of intelligence. The fourth is the creation of Mukhyas. 
The Mukhyas are immobile living beings (prm), *•£.» the trees, 
creepers, etc. (It should be noted that here the immobile beings 
are also supposed to have got intelligence) || 62 || The fifth is 
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the creation of those whose intelligence flows obliquely (folpfqr- 
It is named Tiryagyonya Sarga, i.e., the creation of beasts. 
The sixth is the creation of those whose intelligence flows up- 
wards named Deva-sarga, i.e., the creation of 

Super-man or superior men j] 63 || The seventh is the creation 
of those whose intelligence flows downwards named Manusha- 
Sarga, i.e., the creation of Ordinary men. The eighth is the 
creation named Anugraha, i.e., control (sr^qg nmst be taken to 
mean “control” as the 68th and 69th verses show or the correct 
reading should be taken to be It should be noted that 

in verse 67 we have to take as the correct reading 

for jq^Fjgsrf). It is as well as cnjpq (i.e., kind as well as 

cruel ) |! 64 || These five are Vaikrita Sargas. The previous three 
are Prakrita. The ninth creation named Kaumara is both 
and || 65 )| The three Prakrita Sargas were made be- 
fore the rise of intelligence and the six Sargas of Brahman 
come into existence after the rise of intelligence || 66 [1 Now, 
hear the creation named control, being described in details. 
It, i.e., the control, exists in all living beings in four ways 
i.e., (1) by Change of place, (2) by strength, (3) by intelligence, 
and (4) by feeding (tjfe) or gratifying (gT%). (The reading 
must b e accepted as correct and the reading in verse 
68 must be substituted by or ggqr if we have to get any 

sense from this passage). The control over immobile living 
beings is effected by changing their place (iqqw=f%qqq- The 
correct reading must be The control over beasts 

is effected by means of force The control over men is 

effected by intelligence (the correct reading must be 

which is their real self (^jp) and the complete control 
over Super-men is effected by feeding them (^qi) or by gratify- 
ing them (gsqr) (the correct reading must be tprqq fjcfTST: or 
jjsqr IF^RT:). (It should be noted that all these statements 
are perfectly true) j| 67-69 |J (Having given the details of the 
eighth Sarga, the Purana now gives the details of the ninth 
Sarga.) In the beginning the Brahma created by adoption 
) sons named Sanandana, Sanaka and the learned 
Sanatana equal to himself. (The word m ust be taken as 

understood after for this is the description of the 

^ 3 T.) But all these three great men (qfpsRT:) being abstainers 
from the world (fqfrTi) on account of the knowledge that the 
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world is a delusion (|^?r ^r) and being full of knowledge 
afl d being retired from the diversity of this world ( 5 n?rr- 
went away towards death, i.e., to die (srfiRif 7 Rn:) 
without procreating any children |j 70-72 }| After they went 
away, Brahma again created by adoption other sons who were 
efficiently active (?n^) and who were conscious of the 
duties of the office conferred upon them (pqrRRRRq:) II. 73 )[ 
Hear the names of these officers whose term of office continues 
till the creation of (new) Creatures (-^) of course of this ninth 
Creation, i.e., of new office-holders (arr^^-T^Tr). They are 
Apah (waters), Agni (Fire), Prithivee (Earth), Vayu (Wind), the 
assembly named Sky ( 3 Tcrf*;$r), directions (f^r:), The Sun (^p!) f 
the assembly named Heavens (^pr). (There is a likelihood that 
there is a mistake in reading ; the correct reading appears to be 
R# because and is the same.) The Seas the 

rivers (frg-:), large trees (cr^crr), the souls of plants ( 4 f?? 4 ), 
the souls of small trees and creepers ), Lavas (^sq:), 

Kashthas (^ren), Kalas (^r), Muhurtas (g^cfr:), twilight (fifw), 
night (*Tf?r) ; day ( 3 ^:)^ half months (qt-I^rt:), months (jtrt:), 
half-year (qpr), the year (ajg;) and the cycle (Yuga). They are 
all conscious of the duties of the office they hold. They are 
known (ff^rr:) to be the names of officers.” 

This passage is, as it were, the key to the proper understand- 
ing of the Puranas and must, therefore, be rightly understood. It 
is clear that the first seven Sargas exhaust all the creations of 
the primeval cause of the world. The last two sargas must, 
therefore, be creations by man. The eighth is undoubtedly 
the creation by man wherein man controls the vegetable world 
by changing their place of germination, i.e., by cultivation, beasts 
by captivating them by force, and man controls man by appealing 
to his intelligence and by gratification. Therefore the ninth 
creation must also be creation by man. The name of this creation 
(i.e., 4wrc) suggests what it is. It is the creation of Kumaras or 
Sons. But what kind of sons ? They are not sons by procreation 
by body or Sons. They are Sons or Sons created by 
mind, i.e., adopted Sons and they are also said to bep^rfh^TnhsT:, 
i.e., conscious of the duties of their office. All this shows that 
this adoption is only appointment to an office. 

We should not be misled by the strangeness of the names. 
The Purana itself qualifies them by the word RRmqfRn: 
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which word can be applied only to sentient human beings. The 
Purana further says that they are the names of offices (cqprrcpn:). 
The . word cannot here be interpreted to mean a locality 

or a place for residence ; for all of them are not localities or 
places of residences, but they can all be offices. Moreover 
they are said to have been created after the three learned men 
and greicffi refused to do the duties assigned to them. 
Therefore they must be men capable of doing those duties. The 
^8Rrf$»Rr'. of (the fifth ar-repi) also contains many of the names 
given here along with Manu, and Saptarshis who are undoubtedly 
men and they are there described as qg-’s. The word q-% there 
undoubtedly means an office and not a locality or place for 
residence, for, jfg and zjffiq are not localities or places for resi- 
dence. Therefore ail the names given here are names of offices. 
The Brahma (grp) the creator of those offices must also 
be the Supreme head of the State and not the primeval cause 
of the Universe. The ninth Sarga is thus proved to be a 
human creation, — the creation or appointment of office-holders. 
Such a creation includes the creation of social institutions or 
constitutions ; for creation of social institutions or constitutions 
must necessarily precede the appointments of office-holders that 
are al ways made in conformity with the institutions or constitution. 
The word ^ therefore, includes the creation of social insti- 
tutions or constitutions and the appointments to offices in accord- 
ance with them. 

8. We also find the root ^ and its derivatives used in the 
sense of creation of social institutions, constitutions and office 
holders in several passages in the Puranas and elsewhere also. 
The word Sarga is used in this sense in rejf 
Chapter 57, verse 86; qy^ ^ ^ ^ 3 ?. 

<^) which means “formerly in the creation of Swayambhuva 
Manu, the first Manu” and where as the context shows, the 
“creation” means the re-establishment of Varnas and of regula- 
tions and laws to be observed by them and regulations for the 
continuance of the Varnas. In “Tandya Brahmana”, we have 
descriptions of a sacrifice of twelve years and of a sacrifice of one 
thousand years (“Tandya Brahmana”, Chapter 25, Khan das 6th 
and 18). There the sacrifices for one thousand years are called 
and it is also stated that the /.<?., the world comes 
into existence when they finish the sacrifice ?r 
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It is also stated that by the sacrifice of twelve years, 
the Prajapati, i.e., the year (see dqpERT I qsnqRPalf: in ^rcN^f 
i ©-v-q) produces all things. Now the year produces 
nothing peculiar after twelve years but in one thousand years, 
the equinox goes back about one constellation and we have to 
abandon the old system of constellations and adopt a new one. 
This, therefore, proves that the twelve-year sacrifice and the 
thousand year sacrifice ended simultaneously and that the 
“creation of the World” means nothing but the adoption of 
a new system of Constellations. The word ^ in the passage 
in “Tandya Brahmana” is thus proved to mean creation of new 
regulations and laws regarding Constellations. A passage in 
“Vayupurana”, i.e., verses 5 to 14 in Chapter 2 also supports 
this meaning of for, it describes the performance of the 
sacrifice of the thousand years and the sacrifice of twelve years 
by learned men in the Naimisha forest, the latter having been 
performed during the reign of Pururavas (see paragraphs 297-299 
and 339 to 341 of my book “The Astronomical Methods, etc.”) 
and calls the sacrificers For all these reasons we can 

take it that rrn includes the creation of new regulations and 
institutions or constitution. 

9. Now let us consider the meaning of sphinx. That must 
mean the opposite of Sarga, i.e., the reabsorption of the world 
into its primeval cause, the abrogation of social institutions, 
regulations and constitutions and withdrawing the powers of the 
public functionaries. It may be suggested that means 

sub-creation, like the election of a new president in a republic 
in accordance with the constitution of the state already previously 
designed, the designing of the constitution being the ^ and 
the election of the officers in accordance with the constitution 
being the It may be urged in support of this, that the 

does not always mean ‘the opposite of’ but it at times 
means, minor, secondary or subordinate as in the words 
and (see Apte’s Dictionary). But this suggestion is not 

acceptable ; for this meaning is equivalent to the Kaumara Sarga 
already explained above in paragraph 8 and is therefore included 
in the meaning of the WQrd Sarga and therefore the word 
cannot have been intended to convey that meaning in the verse 
% etc - However, it must be 
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admitted that the word sncn=Pr has got the said suggested meaning 
of sub-creation in the Puranas at some places as in 

— “Matsyapurana,” Chapter 9. 

11. It is clear from this discussion of the verse ;g-3T«r 

Shewn*? e tc., that the creation of Social Institutions and Consti- 
tutions and Manvantaras are the subjects of the Puranas. Puranas 
are thus the most important source of our information. I don’t 
mean that all the Puranas are the sources of our knowledge. 
Recent Puranas have not stuck to the definition of a Purana given 
above and have taken for their subject things other than those 
mentioned in that definition, namely /.e., devotion 

and worship of personified gods and deities and of deified 
personages, ^ ^r, etc. We have therefore to 

make a selection between the Puranas. ** Vayupurana”, of which 
the “Brahmanda Purana” is only another edition, appears to me 
to be the earliest, most reliable and most authoritative Purana. 
It was first composed as early as 1064 Kalpa Era, i.e., 2038 B.C. 
(see paragraphs 385, 267, 10 and 11 of my book “The Astro- 
nomical Method, etc.”). It must, therefore have been the source 
of information of the other Puranas. It is therefore the primary 
source of information, all other Puranas being secondary sources 
of information. 

12. We shall next consider the principles to be followed 
in interpreting these sources of our information. This is a very 
important thing. Our interpretation of the Puranas and other 
sources of our knowledge ought to be realistic and historical. 
I shall explain myself. 

13. The old Puranas have been subjected to fantastic (as 
■opposed to realistic) interpretations by the authors of recent 
Puranas, and by scholars both Eastern and Western. This course 
may be open to those who wish to condemn the Purapas as an 
account of purely imaginary events. But if we regard the 
Puranas as . the work of sensible people who intended to write 
history, as we have shown already, then we are bound to put 
such an interpretation on those passages as will accord with facts 
as they are likely to occur in the actual world. What is the 
realistic (zfsnsr) and what is the fantastic (atgcf) manner of inter- 
pretation ? An illustration will best explain this. The “Vayu- 
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purana” speaks of Manasa creation of Saptarshis 

SFTOl: *FH JfHST: ll V u Chapter 65). We fancy they 
are produced merely by mental action, i.e., desire. This is an 
impossibility. The realistic interpretation is to regard this creation, 
as nomination, election, adoption or appointment to an office. 
If we thus interpret the Puranas in a realistic manner, they will 
be found to convey to us abundant information about’ the Social 
and Political Institutions of Ancient Indians. The proposition 
that the construction must be realistic and not fantastic, requires 
no argument to support it. However this proposition would be 
more readily acceded to if the cause of the resort of the learned 
men to such fantastic construction is pointed out. There are 
several words in the Puranas that have got more than one 
meaning. Some of these meanings that would give the realistic 
construction, have been lost, through operation of time and the 
meaning that is known to these learned men, can give only a 
fantastic construction. For instance the word had got several 
meanings. One of them was 4 years, another one thousand 
years (see paragraphs 282-299 of my book “The Astronomical 
Method, etc.”) and the third is the period between the beginning 
and the end of the manifested world. The former two meanings 
have been lost and the third can give only a fantastic meaning to 
several passages in the Puranas. Therefore when we get fantastic 
constructions, we must investigate and find out other meanings 
of such words that were known in ancient times and for this 
same reason make a proper separation of passages relating to 
each meaning of the word ; for instance we must separate pas- 
sages relating to shrike, ^ srsiwra, etc., in 

the sense of human institutions from passages relating to 
eicTR^r, Trssfa, 5^13;, 3337, etc *’ in the sense of the creations 
of the primeval cause out of the great jumble which has been 
now brought about by the misunderstanding of the subsequent 
editors of the primary Puranas. 

14. Another principle that must be followed in interpreting 
Puranas, Srutis and Sutras is what may be called the historical 
interpretation. When two statements differ, the old commentators 
force them to give one and the same meaning by adding a word 
or words here or there. This is the which takes it 

for granted that these books can never differ from each ether 
in their meaning. On the contrary the historical school of 
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interpretation holds that the social and political institutions 
change as time advances and that difference between such state- 
ments in books is the result of this change. This school therefore 
interprets, ancient works without adding any word to any state- 
ment and if it thus comes across any difference in the statements 
in the books, it sees in the difference either evolution or degene- 
ration of the institution concerned. 

15. The Puranas, Brahmanas and Upanishads at times use 
poetical language, the Parokshavada or veiled statements and 
Prasansa or excessive praise being the two Alankaras often made 
use of. Parokshavada states something by some device of con- 
cealing that something, for instance <( 5^#: snm^Rrerg 

”, etc., “j§atapatha Brahmaria”, 13.4.4 states by 
concealment that the ordinary year of 360 days was continued 
even after it was finished, i.e., that some more days were added 
to the year of course to make it agree with the tropical year. 
Such veiled statements must be unravelled. 

TRlff % SRrqfb: I 

SRT# 3T l| 

“Tandya Brahmana”, Chap. 25, Khanda 6 is an instance of 
and it is the praise of the fact that a new system of constellations 
is to be adopted after 1000 years on account of the recession of 
the equinox (see paragraphs 296-299 of my book “ The Astro- 
nomical Method, etc.”). That these works are full of 
and is proved by the statements 55 

II , Y-* and ff qy TTcfOT & 

& f| n 

Y-'—X aad by ^ ^ WETT ll 

ariC ^ by Jaimini Sutras, 1.2.1-30 and 1.4.23-24. 

16, With regard to the Puranas the questions of interpola- 
tion or deletion are very important. Many additions have been 
made to the Puranas to bring them upto date, as all chronicles 
must be brought upto date. We cannot take objection to such 
additions. But many additions are made and many deletions 
effected and many changes made in the text to make the Puranas 
conform to the more recent views on any subject or to more 
recent theories. For instance the passages giving dimensions of 
the Yugas have been changed so as to make them agree with the 
astronomical system of Yugas that is quite different from the 
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Human and the Divine systems of Yogas (see my book “The 
Astronomical Method, etc.”, paragraphs 245-248 and 346-348). We 
ought to neglect the interpolated or mutilated passages if we desire 
to get correct information about ancient institutions. The evidence 
of interpolation or deletion or mutation would be that which has 
been suggested in paragraph 22 of my book “The Astronomical 
Method and its application to Ancient Indian Chronology”. 

17. The correction of the text is another very important 

point. Comparison of the corresponding portions of the “Vayu- 
purana” and the “Brahmanda Purana” would prove beyond 
doubt that many misreadings have crept in the original. (The 
reader should compare the different readings of these Puranas 
shown in paragraph 7 above.) It is also clear that the correct 
reading of in verse 67 given there ought to be 

We can infer a mistake in reading if we have 
got evidence suggested in paragraphs 18-20 of my book “The 
Astronomical Method and its application to Ancient Indian 
Chronology”. If we have got two different readings of the same 
text, we can adopt that which gives better meaning. 

18. Lastly, it must be pointed out that we cannot regard as 

authoritative any work written after the accession of Chaftdra- 
gupta Mourya. To exclude works written after the accession 
of Chandragupta Mourya, we will have to consider the date of 
the works coming under the description above. There is no 
doubt that the Vedas and Brahmanas were composed long before 
the accession of Chandragupta Mourya. The two Epics also 
reached their present size before this point of time. Only the 
eleven Upanishads, i.e., the famous ten and the “Kaushitaki”, 
were written before this date, because they alone have been 
referred to in the Sutras of Vyasa. We shall therefore exclude 
all other Upanishads. Only five or six Smritis, namely those of 
Goutama, Vasishtha, Boudhayana, Apastamba and Sahkha and 
Likhita were written before Chandragupta Mourya. With regard 
to this, it should be noted that Chandragupta’s accession took 
place in. 2790 of the Kalpa Era or in 312 B.C. that grH began 
in 402 B.C-, and ended in 202 B.C. and that began in 702 B.C. 
and the dates of nicFiWfd an< * are given by 

the verse 

3 TTREfl: W-. mwi fiWr: l 

g;iq> dwr%cti: w TrcrertT: mem u 
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in (see paragraph 433 of my book “ The Astronomical 

Method, etc.”). The referred to in this verse, is not the 

present ^rgsirm. hut an older edition of the same. The pre- * 

sent “Mann Sm.iti” was composed probably in the reign of k 

( see pages 227-28). But as it appears to J 

retain much of the previous edition of the Manu Srrriti, we shall 
make use of it also cautiously. The appears to have 

been written by the author of and ghcnT ( see 

pages 230—31) and we may use this also cautiously. 

It is more difficult to fix the dates of the Puranas. “Vayu- 
purana” and “Brahmanda Purana” are the oldest. The 
“Bhagavata” of Suka was written in the regin of the Nandas 
(see pages 216-25). The “Vishnu Purana” is pro- 

bably as old as this “Bhagavata Purana”. Some parts of the 
“Bhavishya Purana” were in existence even before Apastamba J 

(see “Apastamba, 2.9.24.6). The date of “Agni Purana” is 
about 77 B.C. But we can rely upon its description of the ancient 
institutions for its aim is to summarize all Vidyas then known, 
and we can suppose that it did this work faithfully. In short, 

Puranas other than the three Puranas, namely “Vayupurana,” 
“Brahmanda Purana” and the “Bhagavata Purana” may be 
used to support these three Puranas. 

The dates of the Sutras are quite uncertain. They were hot 
regarded as authoritative by Jaimini (see “Jaimini Sutras”, 
1.3.11-14). The Sutras are intended to explain, systematize and 
perhaps to supplement the contents of the Brahma pas and the * 

Smritis and are thus secondary sources of information and must 
be used cautiously. It is difficult to fix their dates. Some of 
them have been raised to the status of the Smritis, namely, the 
3TTqr<5T5r a nd the 

19. I have not been able to go through all the sources of in- 
formation enumerated above. This work was given to me only 
in the 4th week of April last and evidently I had no time to go 
through all of them. I had gone through the most important 
of them for writing my book named anc * i* 1 f act these 

lectures are intended to rearrange, to expand and to maintain 
with stronger and supplementary evidence and arguments, i.e., 
to reinforce what I have written in “Dharma Rahasya” about the * 

Social Institutions in Ancient India. I shall therefore study 
again and study as many of the sources of information enumerated 
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above as is possible within the time available to me, and place 
the results of the study before you. And if my work remains 
incomplete as it is most likely to be, I hope, somebody with 
greater energy and time at his disposal will take up the work and 
following the line indicated by me, will complete it. 


LECTURE II 


PRELIMINARY INFORMATION 

Public assemblies public functionaries (t^i: or 

and term of their office or jpercpr). The appointment of 
public functionaries (^snqqr) ; the place and time and author of 
the original design of these (g-fj) ; the chronology of Ancient 
India. 

20. Public functionaries are essential organs of a human 
society. Even other animals that live in groups have got at least 
one public functionary namely their leader. Generally single 
individuals are appointed as public functionaries. But when 
group of persons are appointed to perform any public function 
they become an assembly or a committee. A committee is a 
higher, and more organized public functionary consisting at 
times of several public functionaries and at times of individuals 
having no function other than that of voting at the meeting of 
the committee. 

21. The Ancient Aryan Society highly civilized as it was 
must have got its public functionaries and its committees also. 
It is not possible at this distance of time to reconstruct and pre- 
sent a complete or intelligible picture of this society as it grew up 
and functioned in relation to its environment; for this purpose 
we will have to draw upon our imaginative faculties to a very 
great extent to fill in the gaps and a provisional attempt at such 
an imaginative reconstruction will be made in a later lecture. 
In the present lecture we shall rather confine ourselves to a 
texual discussion of such references to social institutions as we 
find in the Puranas and the Upanishads and shall attempt to 
show that the institutions thus referred to were not merely 
imaginary but real institutions. In doing so we shall at the same 
time be fully conscious of the limitations of our attempt and 
the fragmentary nature of our data.- 

22. We have the following statement in “ Vayupurana” 
in Chapter 101: 
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=^tm ^RIR ^FlrTfR 1 

(R^n%) 

SPWTlfr I 3TH 3(3 lM% PRSfl: |j <J • || 

(w^) 

m : STfRTR ^ ^ | I 

&FTRIT: STT OTf: fcTIRcq? II «n || 
(?HWT:) 

3TfRIR 5 tffR STfRIR g P1R I I 

PTRTR P-TTRW: m'k ^r(TR g (sfl'icf) RWSR || =) •» j| 

o^^STR ^ 33=rfqn% ^Rl^cTIW 3H I I 

sr*iw rtcfr^ g^^cr: im % \\ 

Rl^T: I JTr-^cT: I 

crq^fr T%yri5sr>r imns ii 
PFRT 3m R^RRRcT.q^ t 
gflTcl «3TI1 % ^ ^*51^ cRTSVTq^ H <U II 
( 5 Wh) 

fgriRr^q 3fofw ciRSvjq^ i 
<PR ^Rcg% v& qi§qg=r i im\ n 

5PTfRT%Wll|: 5TS?r 3]*m*Wn. II 5° II 
P%J% sZfTpR | 

RRffufqqJlimt ^TRT cT^r I SfR: I) H 
^3qRm^^^i^P4T%.l 3Rr: i 
ciRT qSTRT 3R5TR3R: || || 

pir[: Pir4gqi^ff| qrtqfrfe i 

0a) 

cT^r ^T% SRSfcT cRf (cR:) crq: II VA II 

(snctsici) 

^sg: *R?f*nw ^ i 

cmr 5TTi%cncqRr^4cffT% ^r crq: u h 
prr %m- ^5* w W- i 

^THfr: ST I II ^ II . 

(*um:) 
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The variations of readings in this passage found in Chapter 2, 
Pada 4 of “Brahmanda Purana” are given below the readings 
of the “Vayupurana” in brackets and corrections of readings 
are given in brackets in the line of the “ Vayupurana” itself. 
The same thing is done hereafter also. 

Translation:— There are only fourteen places named Lokas, 
described by the great sages. The seven of them in which stay 
human beings ) are made by man and seven are not 

made by man. Bhur and others, seven in number (ntr ri^IcTh) 
(or ending in are the Lokas made here (a^y) that is by man 
on this Earth. Those Lokas that are that is made by the 
primeval cause of the Universe during the 1st three Sargas 
(see para 7) are i.e., not made by man. The offices (prRTT%) 
with the office-holders are made by man. This is the connection 
(i%cp£pf J. Now I shall tell these seven worlds made by man 
(swrR = ^cHR). The first is Bhur Loka, and second is Bhuvar 
Loka, the third is Swar and the fourth is Mahar. The fifth is 
Jana, the sixth is Tapas, the seventh is Satya. There is darkness 
(FRR5R>) after that, that is, no Lokas can be seen after that, that 
is, there are no Lokas after that. The Bhti Loka came into existence 
after its name the j was previously uttered. The second 
Antarikha Loka came into existence after its name was 

uttered. The third Diva came into existence after its name 
was uttered. The Brahma created the Loka, i.e., these three 
Lokas taken together (ly^T^R ) with these three utterances (sqy^^ 
Mahar Loka came into existence after its name jjp- was 
uttered. It is the abode of officers (^) whose authority (affi^yp) 
has terminated [[ 23 |[ The fifth is the ; people 

are born from it. It is called ^ because the Prajas namely 
Swayambhuva and others previously described are born from it. 
(This means that members of the Janaloka are appointed as 
officers or appoint officers named etc -)- The world 

Tapas is 80 called because it stands unburnt when the 

world is burnt by the Kalpa, i.e., at the termination of the 
Kalpa 25 || Or it is called ^qyg- because Ribhu, Sanat-Kumara 
and others who observe celebacy'^^rf g- ; ) and who are purified 
hy rTTu stay there || 26 || Satya is another word for gy^y. Pie 
is said to be only goodness, or excellence (j^y). Therefore 
the seventh Satya Brahmaloka is very brilliant (rn^ry:) !! 27 || 

This passage is followed by the following statement: 
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W?r: SPcRT II ^ II 

<sm: *w: i 

cIR 3TraWH^t% | U ?<V U 

| Translation : — I have here told in order the Lokas that 

'.is came into existence from the utterances of Brahma. The four 

Lokas beginning with ^ and ending with qrgr are all burnt 
by seven Suns with their rays. 

Note . — It is clear from a combination of the statement in verse 34 and 
the statemeht and the word in verse 25 that the first four Lokas 

come to an end at the end of a Kalpa. But what are these seven Suns that 
burn these worlds. There is here. But what is its explanation. 

I suggest that the Sun here means a month. A Kalpa as shown in paragraphs 
282-94 of my book “The Astronomical Method, etc.” consists of four years 
v and the four years consist of 48 months of 30 days each and an additional 
month of 21 days, as shown in the same book in paragraphs 252-63, /.<?., 
* a Kalpa consists of 49 months. The number 49 consists of seven groups 
of seven each. Hence it can be said that seven Suns or Moons bum or end 
the Kalpa in seven revolutions; and thus bum the Lokas that come to an 
^ end at the termination of the cf^T. Whether this suggestion of mine is 
acceptable or not, the fact remains that the first four Lokas were supposed 
to have been burnt at the end of the 

The passage quoted above describes Lokas that are created 
by man (^) and that are the abode of man 
Verses 40 to 91 describe the seven Lokas not made by man 
STfJcT tinder the same names yg; 333 T JTgtQ, etc. This is 

dear from the description in verses 40 and 41 which are as 
follows; 

ajSre: tfWfcO ^cf: l 

(TRtTPTR) (sreftlWT:) 

STcTT^f get: II Vo || 

- r *m-- \ 

sr 11 v 1 ) 11 

Translation : — The Earth measured upto its end 

i s understood to be the The distance between 

the Earth and the Sun is understood to be the or 

The distance between the Sun and the Pole is understood to be 
the ^rjf or f^ej. The distance between the Pole and Jana (sr V) 
is called the 


This is clearly the description of Lokas or Worlds made by 
the primeval cause of the Universe. It therefore proves un- 
doubtedly that the Lokas previously described are 3 ^ or made 
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by man. It is thus clear that the words qy ^ qfq, etc., 
etc., have two meanings each, one the Loica made by man and, 
other Loica not made by man, i.e., made by the primeval cause 
of the Universe. 

Now what are these Lokas made by man ? They are said 
to be abodes of man. Therefore they may be towns, cities, etc., 
or assemblies for doing public duties. But in the passage quoted 
in paragraph 7, the cn%fr or qy t Hiiw or and or 
are included in the list of public functionaries. Therefore 
these Lokas must be assemblies exercising public functions. 
Moreover these are said to have been created by words only 
and words cannot create cities but can create assemblies. 

23. The passages quoted in the previous paragraphs des- 
cribe the seven assemblies. The passage quoted hereafter 
describes the relation between these assemblies and the term 
or the office of these assemblies and the members therein. 

WX rNT cflHq igqfiH 1 

(rTcf^rfWT) 0 &T 55 3 WH) 
cf^r Hr qraq q im^ 11 

(qq%) 

q Hr HttHt: U 2 cll: II n H 
HisnqcbcH 1 

(^qqts^crqr^rqr) • 
q q q 11 11 

(H) (qf-q:) 

q urqq H^q; 11 vq 11 

qcr%sq^qqifq?qfq.peqr qqfqqrcqq: I 
(pqr--) 

l^rqqqn%#r Hr 11 ^ 11 

(qtqifqqifqq:) 
qf«mH 1 
(qr%#m\) 

q^qiqqTTHrHr qfqrqqfH ipH 11 'or 11 
Hi^qqfqqiH WFcqr qsrRnq *riqq: 1 
■mm--) 

qfq> qfq 11 ^ n 

(^0 
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% (#:) vTCIll: 11 U 

(fJfrfR) (^RK%) 

^ ?T^ 15 R 1 

ffig?TT ^ II ^ li 

(m:) 

^fJc 5 TfWWcl 9 lF^Jre#r%^r^rqr: i (not in “Brahmanda”) 
m ^%pqr sm in&m I g?r: n 3 o n 
tt>(r =srRm ? 4ffi w,&r rsttrr: » 

(%$m q^q^riRR:) 

^ qiRWK n 1 1 11 

(toto-) 

TlrTIR sT^Tt I m%R I 

(URP ^ % 5 T^ 5 I?S) 

fq^rr 1 1 tr#q 5 cr^mi: 11 ^ u 
(f% 5 TW I) 


*t 4 t% fim?r =q 1 

( 3 OT) 


— ffigguSr, s?. vp. 


Translation : — Then, when the had come to an end 

and the time of burning had arrived, the Vaimanika Devas that 
were in that Kalpa (the Vaimanika Devas are those who remain 
Devas for one Kalpa only) namely, the Devas, Pitaras, Rishis 
and Manus, their followers and sons of Mann, and those who 
stay in Devaloka during Manvantara, whose authority terminates 
by a Kalpa (^q^f^^i^/ who stay in Trailokya and who are 
conscious of the duties of their offices in this life {%%), knowing 
the inevitable (3Tq^*n[crcqnT.) termination (qqifi and Rqgq) of 
their office (sttrr:) occurring at the completion (^07) of their 
term (TRtfcfqFTR) and at the arrival of the subsequent (qfsjjr) period 
(appr) and being terrified (Atcrrp:) put their heart upon going to 
the Maharloka and they, being intent on it (-g^i:) go to the 
Maharloka with their bodies (rep Then the fourteen 

groups of Devas, having gone to Maharloka, and being terrified 
put their heart upon going to Janaloka. As if returning 
(^T3TTf$f) ten times from it to Swargaloka (^) t they 

go to tapas (g-qR ). (Here the is ?5 
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(This means probably that they per- 
formed duties of the members of on ten occasions 

before going to Staying in for ten Kalpas, they 

again go to Satyaloka. In this order, the Devas (public function- 
aries) whose term of office is one Kalpa go from one assembly 
to the higher assembly. In this manner rising from one Loka 
to another (q^rcrac) thousands of groups of Devas, went to 
tbe.srfpesfa from which there is no return %%). There 

they are equal to in authority with the exception 

of supreme authority They are equal to Brahma 

in appearance (on account of similarity of dress) and as 

regards the place of residence (f%ispfo). 

This passage clearly gives us information on the following 
points: 

(1) That the term of the office of the public functionaries 
was one Kalpa, i.e., 4 years as shown in paragraphs 282-94 of 
my book “The Astronomical Method, etc.” 

(2) That the Devas in the Trailokya, most important amongst 

them being fq^ or ^ and (Manus) 

went with their bodies into the Maharloka. 

(3) That from Maharloka they went to Janaloka. 

(4) That, while in Janaloka they as it were returned to the 
Swargaloka on ten occasions, i.e., performed the functions of 
the members of the Swargaloka and then they went to Tapoloka. 

(5) That they stayed in Tapoloka for ten Kalpas and then 
went to Brahmaloka where they become equal to Brahma in every- 
thing except his supreme authority (arffaq^r), 

(6) That Brahma was the supreme head (arfqqfrp.) of the 
State. Probably after his death the seniormost member of his 
assembly, the Brahmaloka, or his son became Brahma. 

, That the period of staying in Maharloka was also one Kalpa 
is shown by the following statement in Chapter 101 of the 
Vayupurana : 

SwWbr JW: » V II 

^ sjfasRRftm *wrf!rerr: « ^ it 

h % n 

Translation :— The Devas, Saptarshis, Manus, Pitaras, all 
having gone (sjcfrari) to the end of their course (^) (i.e., the 
term) stay (srrnfsrdr:) in Maharloka, being deprived of their 
authority, till the termination ($^) of a Manvantara, i.e., Kalpa. 
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: “—r r sr t ^ 

We have got m this Chapter a list of 3 + | 3 i 36 , 

+ 36+31 or 151 names (beginning with «■/& anJ a> + 32 
Vn&Vi. The Nighantu says that they are^ ^ - • endl f g m 

Now the word „ like its English equivalent tSptoe+mwo 

meanings, first an office and secondly a locality + a hi 
town, abode, or a place for residence. Now in the list we h ’ 
such names as ^ and They are not places in^ 

second sense but are men. Therefore thpv / „ +. 111 

the Saptarshis and thus all others mentioned’in this fifth Oiapter 
must be Places m the first sense, offices in human sode y 
The names in the fourth Chapter also are said to be 'ft Bui 
they bemg given in a Chapter different from the fifth musi mean 
place in the second sense. The ft*-, which is „ „ 
on Nighantu calls this fifth Chapterlhe om ” entar y 

in Chapter 7) meaning that the names inle fifti 
those of or t Now these hcrm- or ^ * a J 

qt(T& in Nighantu. Therefore the word ^ must have th« 
sense which is common both to the words fc-r and 

G h + °+™ hat * “mmon to boSThese word!' 

On the whole it is clear that the names in the fifth Ch-mt 
the names of offices in human society. >p£ arc 

Now what are the assemblies constituted by these offices ? 

Nig°han t u We W the f0U °' VinS TCrSeS “ a ” edition of 

-. T%r4n+3rruT: h 

Eri 7?5 m?T ^ T: { 

+ 3 Tn%t^Tc^4cTT: ?RT (I 

, •r™«/ntto«.---The DevatakSnda is said to extend from 
eTOta^rotr. Fromerii, to is the group /„„) in 

wra or 51^1, i.e„ the assembly named »T« From 
?!J O ap, are the Devatas in aftftisr, i.e„ the assembly named 

*1? t0 are the Devatas in the ie 

the assembly named ^ or ^ 9 
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This shows the public functionaries in the first three assemblies 
named or t gG%i, 3TfiT?3T and yqq^ ^ or «nfr. The same 

is told in the' following statements in fiyrw: 

i a#: <JT«relwr: i (^tRTRR;) 

^cTT: I cfTOT Q]V: II (^ORIRR:) 

3p-TlfiTgRRF %5fcn: » cFRWf^R SR*n*TTT?T#T n 

(ST^^TIRR:) 

Translation : — Now we shall begin. Agni is in the Loka 
named ^firsfy (Seventh Chapter). Now, hence the Devatiis in 
middle Loka, /.<?., the Antariksha Loka. Vayu is the first of 
them (Tenth Chapter). Now the Devatas in the Loka named 

Aswinau, /.<?., two Aswins are the first of them. 

The information here differs a little from that given in the 
verses quoted above. According to those verses the Swarga 
Loka begins with ^ but according to these statements in 
Nirukta it begins with Aswinau. That means that there is doubt 
about the eight public functionaries named arf%nr, ^n, 

Wimw, SRcTf and •flm 

It should be noted that in same way as the words ^ gqyy 
etc., have a double meaning, the names arfpr, etc., must have "a 
double meaning ; for instance or ^ is a public functionary 
in human society as well as imaginary Devata in the Loka 
created by the primeval cause of the world. 

Now anybody can knqw the Devatas in ^ysp, and 

But we are not really concerned with all the Devatas. 
We are mainly concerned with qyg, ^ and fq-^; in the 
Bhuvar-loka, and with ryg, and in the 

In the subsequent chapters we shall have to investigate their 
appointment and functions. 

25. Now who appoints these public functionaries ? Let us 
consider this question. Verses 70 and 73 quoted in para- 
graph 7 show that the creator of the Kaumara Sarga, i.e., the 
creator of public functionaries is gy^y the supreme head of the 
state. The following passage from also proves the same: 

srl ,i 

|| || 
i 

cfcr^cfl $ft3y cRI I 

3T?TRRI^ci I wra II W II 
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(i^l) *ffc5n£ 3Tl%#^q-qTT%5TM| || 

(mm§) 

Mcrrsn^r i 

(3TI%cf[^TT) (m) (sTT^TO:) 

* 3 % %i% I Jifhrcr: si 11 

Tr«rri%% \ 

*RrtTW #W ^rg^TT: II T^vs || 

(mwm) ( srot ) 

tTq ^?cfrag-3Ti^i^ afo u w u 

*r?mg g-rrieg U \\ 

(3*$5) 

^C^Tcfr^traiTi W’tfag^R^R i 

(^) 

&?4m% I srt ^% 9 ^\ u , \\° u 

(*ft ?ri?fr gm*r?r) 

— 3T. too ; p^g-gu^ qri^ ■*, sl 1. 
The underlined portions of the passage are not seen in 
“Brahmanda Purapa”. The readings in “ Brahmanda Purana ” 
where they differ from those in the “Vayupurana” are given below 
the “ Vayupurana” reading in brackets. Corrections in readings 
are given in brackets in the lines of the “Vayupurana”. 

Translation : — The Devatas (|^r:) with Pitris, Manus, 
Saptarshis, Sacrificers and their devotees leave 7 - e *> the 

" w three Lokas ^ and ^ and go to Maharloka. When 

they go up, at the end of the period of one Manu, all this Trai- 
lokya shall be without support || 122 jj When the Devatas (|^r:) 
of Trailokya with 33 went to Maharloka, where there are 
fourteen groups beginning with ap%fr and ending with 
dwelling for one ^ (^cnreR:), those Devas of great lustre 
(flftsTCT:) (in the of course) namely the fourteen groups 

leave Maharloka and go to (3 ?tsp 4%) Janaloka with their bodies 
accompanied by their followers at all the changes of Manus 
■ (?FtcPf 33 %) II 127 II When the Devas go from Maharloka to 
Janaloka and when the public assemblies beginning 

with *jt and ending with become vacant, then the at 
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the end of the Yuga, establishes the Sarga, i.e., the Kaumara 
Sarga, with a high objective after collecting (djpq ; 

has this meaning also; see Apte’s Dictionary), i.e., after 
selecting or picking up and bringing together the Devas, Pitris, 
Rishis, and Dana vas. 

This passage especially the last verse shows that it is the 
grip the supreme authority in the State who appointed the Devas 
in the first three assemblies ^ and ^pc. This is confirmed 
by the verse 

tPRqR R 3WTI: STfT hRtn: i 

35Tc% q#Tcrr4fcr ^rqqq Rqgqr n v n 

PR 3T. 1 ; WT^TOT, 3J. e ^. 

Translation : — And again arose the seven Saptarshis created 
by mind and they were adopted as his sons by Swayambhu him- 
self. It should be noted here that is another name of 

He was called because he himself like Shivaji, 

' assumed supreme authority in the State and did not inherit it 
or get it by express gift by the people. That 5[p[ was ca ^ e£ * 
also is proved by the verse : 

II 

in Chapter 8 of qr^nq where the adjective * s attached to 
the word 

In short it is proved by these quotations, that it was gffp 
the supreme head of the State who appointed the public 
functionaries. 

25-A. Now we shall consider the qualifications required 
for being appointed as a public functionary. In this respect the 
passages in ‘Brihadaranyaka Upanishad’, Chapter I, ‘Brahmapa* 
4, Khandas 11-15 and in “Chhandogya Upanishad”, Chapter II, 
Khanda 20, are to be considered. They are as follows : 

“m ^ q sq*rq^ q^qRRrpq^q 

qi-qqiR zmw # qw- qq-qr qqpjcgti^R 

— ii 'n ii 

tf qq sqqqci: q qFqdTR *1*1 3T STOPR 

W: CIRRI' R%qqf TO I! VUI 
q qq sqqqq; tt 3TR q W Ci i SR 

qRR i%q ti 1 \ it 
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m m fa? STIfFTT 5R3^I 

&jf$R rj T Wi t#T fef: #ot OTIc^llq Hg ^W=S#% WrfFT 
37^1 W^ffa W«TT STOWTci: II ^ !l ” — 

“armit^far ang: wiq s?i%t ?$(T#r 5n%frc;«faBT faw?r~ 

Srasro %rfi§ arciq; i g ^ tpfiRBSFsrc faareng sifcra; M tprar^r 
faararein g^raim siffcrna; sTjspi ^=^1% ^ki% srigi^ 

qgfafofar wa mmn * u «** 

— si^Rtrqrftcpr 

Translation : — “ This society was in the beginning only of one 
Brahmana Varna and thus homogeneous (ttw). Being homogeneous 
it did not prosper. It created the beneficent (£r#j^cf) Kshatriya 
Varna and those amongst the Devas (t^T:) that are Kshatriyas 
namely ^ cpjor } ^ W} ^ q^r, q?r ( grg/^TPT. . . J H II Even 
then, the society did not prosper. It created the beneficent 
Vaisya Varna and that class of Devas (^qgjRnfa) that are men- 
tioned in groups namely Vasus, Rudras, Adityas, Visve- 

devas, and Maruts |[ 12 || Even then it did not prosper. It created 
the beneficent Sudra Varna and the Deva named Pushan. This 
class of Sudras is Pusha, for, it nourishes whatever there 
is J 13 |1 The Brahmana, Kshatriya, Vaisya and Sudra were thus 
created. At the same time ) the Brahmana amongst men 
became Brahmana amongst the Devas in the form of $ffh 
(sffiPRl); the Brahmana amongst men became Khatriya amongst 
Devas in the form of Kshatriya Devas (sn^ppir) ; the Brahmana 
amongst men became Vaisya amongst Devas in the form of Vai- 
sya Devas ; the Brahmana amongst men became Sudra amongst 
Devas in the form ot Sudra Deva. Therefore people desire to 
stay (£t%) in the office named srrfa amongst gods (^irg) anc * to 
stay in the Brahmana Varna amongst men. Because the Brah- 
mana assumed these two forms”.... H 15 1! “Brihadaranyaka” 
“The public functionary 3TT?r is the public functionary 

is the public functionary is the public 

functionaries named Nakshatrani is sffqfrT an d public functionary 
named is Thus is the Sama of the rulers 

woven with the Devas. He who knows this goes to the 
assembly of those Devas or becomes their equal in 

power (^iffctr) or becomes the Deva himself (^Tg^crf), obtains 
the full period of life, lives happily and becomes great by progeny, 


I 


m mm m 
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cattle, and fame. He should not censure the Brahmanas. That 
is the rule to be observed by him ” || 20 |J 

The passage in the “Chhandogya” suggests that there is 
some relation between Brahmanas and the public functionaries. 
The passage in the “Brihadaranyaka” clearly shows that the 
Devas, i.e., public functionaires were selected from amongst the 
Brahmanas. Thus it is clear that the qualification required for 
being appointed a Deva was, that of being a Brahmana. 

26. Now we have to consider three important questions : 
(i) who designed the constitution ? (ii) when did he design it? 
and (iii) where was this constitution in force ? We shall consider 
these three questions all at once. 

27. The following passages give us the real history of those 
ancient times : 

sMitT SPPT: 5 m: q#TBT I 

: STTScTRm cTR IM ^ II 

WF?§ 5PW cfiet: STPTcT: gqT I 

?TFrf5^r +F7T5FTT 3TRR: ^fETcT: II II 

5tih qr (shirr) I 

gq*- q*q*. ^F^q 11 ^ 11 


m : 11 \ 0 11 

11 it 


3Rrq : — 

“ 3R % qcR ^q: RWRRSfr I 
«risfq zrt siih rr i^t ii 

CRT SP5% eficq^ U AC II 

3?R3p. *T g R?R 3IR3 cT I 

3TFC552FRT cRStt m II V I! 

—RTggqpn-, sr. 

Translation: — “Oh! Brahmanas, of those Kalpas, the seventh 
Kalpa was Padma by name; the present (eighth) Kalpa is Varaha. 
I shall tell its details. Bhava should be known to be the formerly 
famous first Kalpa in the beginning of the World (New State). 
In this Kalpa, the present Brahma Ananda, himself obtained the 
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divine office of Brahma of divine origin. The second Kalpa is 
Bhuwa. The third is Tapas. The sixth Kalpa is called Ritu. 
„The seventh is Kratu and the eighth is Yanhi and the ninth is 
Havyavahana” Chapter 21. The Maheswar said (to Brahma) 
“The Kalpa that is going on is Viswaroopa. This is the 33rd 
Kalpa since you obtained this office named Brahma. Oh Ananda, 
the great palace of your residence should also be known to be 
Ananda. Oh, descendant of the Galavya Gotra you have become 
my son by your austerities (riq;). 

In this passage, the enumeration of the Kalpas as seventh 
and eighth, shows that they are human Kalpas, i.e., periods of 
time devised by man and not intervals of the manifestation of the 
world ; for the latter cannot be numbered and enumerated. 
These eight Kalpas must be the Mahakalpas and the 33 Kalpas 
given afterwards must be smaller Kalpas ; for the 33 Kalpas 
are given by way of details of the 8th Varaha Kalpa ^ 11 % 
T'TSRT) anci t ^ ie sevent h an ^ eighth out of these 33 Kalpas have 
names quite different from Padma and Varaha, the names of the 
seventh and eighth Kalpas previously given. 

All this shbws that at the beginning of the period named 
Varaha Mahakalpa, a certain learned man of the Galavya Gotra, 
Ananda by name, obtained the office of Brahma, /.<?., of supreme 
authority in the State, by his own efforts i.e.. He estab- 
lished a new State. This is also shown by the word which 

can only mean here “in the beginning of the State”. When 
Ananda established a new State, he must have designed a consti- 
tution and several institutions. This is expressly stated in the 
following passage : 


5 SfjpT: I 

I ?ff[T cT^TTc^TT II vsvs 11 

II v ^ I! 

— spgjTiw, 3T. v*; t. 

Translation:— In the beginning of the Kalpa, Brahma created 
fourteen large (^sr^ai:) institutions. Therefore it is called c^q- 
(w = to design or create). The manifested and unmanifested 
great lord * s the creator of all things and beings (^cflffi) 

again and again in the beginning of Kalpas. All this world arises 
from him AtkA 
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This passage says that fourteen large institutions were created 
by at the beginning of Kalpa. The is however des- 
cribed both as and s^Tprfff * s ^ ie supreme lord of 

the State and is the primeval cause of the universe. The 

passage therefore describes both the creations — the creations by 
man and the creation by the primeval cause of the universe. 
Therefore this passage shows that the supreme lord of the State 
named Ananda created fourteen institutions in the beginning of 
the Varaha Kalpa. The fourteen institutions probably are 7 
Lokas or assemblies already mentioned, 1 Varnas, I Asramas, 
1 Vivaha, 1 Yajiia, Chronology, System of constellations and 
Dharma 

28. Now the place where these institutions were created 
and enforced must be the country between an< ^ 

the present Ambala District for this country is called 
as shown in “ Manu Smriti’*, verses 17 and 19 in Chapter 2 
and means a country occupied, i.e., ruled by 

We have thus replied to all the three questions set forth in 
paragraph 26. 

2 8- A. It may be objected that these public assemblies and 
the public functionaries are all imaginary and unreal, specially 
as we have not been able to find out their functions. The objec- 
tion cannot stand. I have been able to find out the functions 
of Manu and Saptarsliis and they will be given in the 6th lecture. 
Lecture 5th will also show the particular historical persons 
who held the offices of Manu and will show (in paragraph 60th) 
that §uchi a king of Magadha held the office of Indra. In the 
“Mahabharata”, the Dewas, Surya, Indra, Agni, Yama, Vayu and 
the two Aswins are described as acting like human beings and 
Arjuna is described as having gone to and resided in Indra’s 
abode. In the “Ramayana” too the king DaSaratha is described 
as having gone to help Indra in his fight with his enemy (Ayodbya 
Kanda, Sarga 9). All this clearly shows that these Devas were 
real human beings and that they were public functionaries is 
shown by Nighantu itself which says that they were Padas. 

This shows that the Devas given in the list of the Nighantu 
along with these, are also public functionaries and that their 
Lokas the Bhur, Bhuvar and Swar must be public assemblies, as 
they were created only by the words of Brahma and as words 
cannot produce places of residence. Moreover, the highly 
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civilized Aryan Society must have got its public assemblies and 
public functionaries; and “Vayupurana” proposes to describe 
Sarga which has been proved in the first lecture to include the 
creation of public institutions and public functionaries and the 
passages in “Vayupurana” quoted in this lecture are the only 
passages that can be construed as describing public assemblies 
and public functionaries. Therefore they must be held to. des- 
cribe real public assemblies and real public functionaries. It 
should be noted that the passages describe seven man-made Lokas 
' as distinct from seven others not made by man and that though 
some of the latter may be imaginary the former cannot be 
imaginary. The objection is thus totally refuted. 

29. Now I shall acquaint you with the system of chronology 
devised by Ananda Brahma ; because knowledge of that system 
is quite necessary to understand the Puranas properly. 

A month consisted of 30 days each. The year consisted of 
twelve such months. But every fourth year, an intercalary month 
of 21 days was added. Let us call this fourth year, the long year. 
The period of four years ending with the long year, was called 
the Chatur-yuga or simply the Yuga. It is also called a Kala in 
one passage. The Chatur-yuga was also called a Kalpa or 
Manvantara because another Manu and other public functionaries 
were appointed in every Chatur-yuga. In every 28th Chatur-yuga, 
the intercalary month was made to consist of twenty days only. 

The Mahakalpa consisted of 1000 years, divided into the first 
Krita Yuga of 400 years, the second Treta Yuga of 300 vears, 
the third Dwapara Yuga of 200 years and the fourth Kali Yuga 
of 100 years. A Mahakalpa is called also simply also a Kalpa. 
A Hasra (g®) or public festivity named Aswamedha Yajna was 
celebrated in every “long year”, i.e., the fourth year. Another 
public festivity named was celebrated for 12 years 

at the end of every Mahakalpa . The word when it means 
time therefore means four years or one thousand years, accord- 
ing as it suits the context. The ' system of constellations was 
changed at the end of every Mahakalpa, i.e., the constellation 
at the beginning of the year was changed and taken backwards 
by one constellation. 

One-tenth part of Krita, Treta, Dwapara or Kali, in the 
beginning and in the end was called its interium or thus the in- 
terium between Krita and Treta consisted of 70 years, that 
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between Treta and Dwapara of 50 years, that between Dwapara 
and Kali of 30 years and that between Kali and Krita consisted 
of 50 years. 

The Sweta Varaha Mahakalpa or simply the Varaha Kalpa 
was started by Ananda Brahma, 3102 years before the beginning 
of the Christian Era on Thursday, the Chaitra Suddha Pratipada, 
i.e., the 1st Tithi of the bright half of Chaitra, when all the planets 
were seen to be near Revati. Another Mahakalpa ought to have 
been started a thousand years after that. But the Rishis of those 
days did not do that and instead they said that the second revo- 
lution of the Yugas, i.e., Krita, Treta, Dwapara and Kali began 
and thus the Varaha Mahakalpa was continued and is still conti- 
nuing, and going through the sixth revolution of the Yugas, 
namely the Krita, Treta, Dwapara and Kali, it being Krita Yuga 
at present. The first day of the second revolution of the Yugas 
was a Sunday and it is from that day, probably that the seven 
week-days have been adopted and are in vogue. 

All this has been proved in the 3rd lecture of my book “The 
Astronomical Method, etc.” ; that lecture should be referred to 
for the proof of the above statements. 


LECTURE III 
THE- VARNAS 

30. All men are not born equal, i.e., with equal capacities. 
If a. man. does a work for which he has got inborn capacities, 
he gets happiness and the work also bears good fruit. Therefore 
every man must be made to do that work for which he has got 
natural capacities. Every man must do what he can and every 
man must get what he wants. Every man has an equal right to 
happiness and this can be realized by making him do what he can 
and by giving him all he wants. Again, any society requires for 
its well-being several classes of men, e.g., a class that protects it 
from external and' internal aggression, a class that gives the 
society its laws or rules of conduct, a class that produces food 
and other necessities of life, a class that produces several handi- 
craft articles, a class of menial workers, etc. If a man is- put in 
that class for which his inborn capacities befit him, his work 
bears best fruit and gives him greatest happiness. The Ancient 
Indians saw these principles in very early times, of coursej -••after 
experiences unrecorded in history, and to give effect to these 
principles they divided their society into four classes called 
Vanias and ordained duties for each class. This is shown by the 
following passage: 

^r&rr fg r raft g sfrasrr u * e » n 

^uqrarara (zrrsr) qxmi \\ u 

(*RRi) (3RRSR) 

q I mts?Cicnwqrai?R i 

ffcFOTr: wrarara &?mR n m u 
sqragfd % qR I qrqfir RwqraRr i 
str m wi# §#t mmm t n u, * n 

q qpqiRq^TRqf m TORT: I 

qfRW TOqRT tR RrRTftcrr: tl 3 tv It 

g cTRTf: (f) fTTOR #raT'R>R I 
sRdsr R Ri: tl II 

^^rirw ! 

m\ mm Wk TO g || i££ || 
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sr^rraf § i 

3 ?r: ?FT wtti^ ^Wi( 5 iT)^ri 552 {^ u i V J » 

(#T£r^ d iTFqq[«q^) 

Wtftl^PFW sJRTsfa TO'TC I 
wreupfr i^tt & arranrar^ra' I sg: u ^ u 
<^TW^r°TT gs^pitajntocc. f 

^ cjcftd R 5FRI51^ (I W II 
mu^iRT *OTV^rapq«nf^!c^ i 

TIUTFq em%?4 ^ ffd %HT R^lf ^ U ^ U 
bmreN w %q 3j£i°TT sq^rreig: i 
^TJTFSIIR 3 wrn 5?f: If W II 

zfwmvJ ?h mrrmnft g djf I n w h 

— zn%3m, 3 t. <s. 

Useful readings in the corresponding passage of (*7I^ R, 

&T. \s) are given below that of the qTg 5 TR in brackets. Corrections 
n readings are given in the line of the i n brackets. 

Translation ;— The self-made ) Brahma (the supreme 
head of the State named Ananda) knowing how work bears good 
fruit (^ 3 ff t%iI;) established limitations (rules) by which people 
protected each other (^qrs^sr^ q^jq^) II 161 jj He established as 
Kshatriyas (warriors) thosewho caught and killed and thus protect- 
ed others || 161 |j Those many were Brahmanas who stand by the 
Kshatriyas fearlessly and declare gf^j i.e., the principle of conduct* 
i.e., the law as it is (zfqr^d) 1 163 || He called the others Vaisyas, 
the others who though not strong in mind, i.e., timid (sR^f: has 
to be taken as an opposite to ft&TT: in the previous verse) did 
very hard work (Isp^) and destroyed death by hunger (^r?f) 
being not idle, i.e., ever industrious, and who by cultivating the 
ground (qfRT^n^) achieved means of livelihood (f Ttrenw^T ^ '.) 
I! 164-65 || He called them Sudras, who having no spirit (H#sR-f: 
and having very little firmness (a^T^Rr:) were gi ven t0 lamenta- 
tion (^fT=6fcf:) and to running away from danger (^efcT : ) and took 
delight (^j:) in serving others. Brahma the supreme lord 
ordained their actions and duties || 166 |l However though 

thus the institution of the four Varrias was completely established 
(silfRRr), the people (s^:) did not again observe these laws 
(’4 rH) on account of foolishness (#r^lc£) ll 167 |: And they began 
to do harm (s^^sr) to each other by not living according to 
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the laws of the Varnas. But the supreme lord Brahma, having 
known that subject i.e., the principles of the system of 

Varnas, correctly (zrwRfvzttr) I! 168 |j had ordained army, punish- 
ment and fighting as the means of livelihood (sngfhf) for a 
Kshatriya; for Brahmanas, he had ordained teaching (sj^rqr?r) } 
acceptance of gifts and helping others to perform sacrifices farsw) 
and had given cattle-rearing, trade and cultivation to Vaisyas 
II 170 || and had ordained for Sudras livelihood by handicrafts and 
service (^m) and he had also ordained sacrifice, study and gifts 
as common to Brahmanas, Kshatriyas and Vaisyas || 172 || 

31. This division of the society into Varpas, was made as 
early as 3102 B.C. by the Brahma named Ananda. For we know 
from the following two passages that Swayambhuva Maim at 
the beginning of Treta Yuga (2702 B.C.) re-established the system 
of Varnas following the regulations of Brahma: 

i 

g?r: n V* n 

cTT: i 

egT n n 

3*tr fat 3 #t) *r \ 

fhwmmrfr faspri) #t *r?i<?rfT n s* ii 

ciff: a# <ct*w ^cq^iT n v \\ 

— 3T. V*; ar. 

The useful readings of the q-frfeg^pir are given in brackets. 

Translation : — In that way the Brahma established for them 
the system of Varpas and Asramas. But again the people fasnfa 
did not observe those laws on account of foolishness |j 55 JJ and 
then on account of mutual conflict fq^rqR) caused thereby, 
they again followed The Swayambhuva Manu, the lord of 
the people (spftffct:)-, having seen the correct thing 
|| 56 j'j and having given thought to it, produced from Sataroopa 
two sons named fh^c? an< i the first kings || 57 || From 

that time arose Kings who punish those who transgress the laws 
|| 58 |i 

This passage and the next clearly show that the laws of 
Varna and Asrama established by Brahma were in abeyance for 
a certain period and were revived by Swayambhuva Manu, who 
established a heritable kingdom for enforcing those laws. The 
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date of Swayambhuva Manu is 432 of the Varaha Kalpa (see 
paragraph 365 of my book “The Astronomical Method, etc.”). 
Therefore the date of Brahma who first" established Varnas must 
be prior to this and thus Brahma must be identical with Ananda 
who as we have already seen established the State in the begin- 
ning of the Varaha Kalpa, Le., 3102 B.C 
m *13: 3 r i 

^ =5f =4 \\ \<<\\ 

ii y® ii 

q^cf^jilcT I 

qHWSn^Rgd II *3 II 

— snggtitf, sr. *vn th? 3,ar. 

The useful readings of the are given in the brackets. 

Translation : — Then in the beginning of TretaYuga, Mann 
and Saptarshis declared the Srouta and Smarta Dharma promul- 
gated by Brahma j[ 39 || The Srouta Dharma embodied (dffcpr) 
in and and consisting of Marriage (^rrrpt) and 

Yajna or worship of fire was declared by the 

Saptarshis || 40 ]| The Smarta Dharma, traditionally handed down 
(q^q^jTT^) consisting of the duties (afp-rR) of Varnas and 
Asrama was declared by Swayambhuva Manu || 31 j| 

This passage also says that the laws of Varna and Asrama 
were those promulgated by Brahma and traditionally handed 
down. Therefore it follows that the division of the society into 
Varnas was first made by the Brahma Ananda in B.C. 3102 at 
the beginning of Varaha Kalpa. 

32. It may be objected that these four classes must exist 
in any society of any time and that therefore the Brahma Ananda 
did nothing in reality. Here it should be noted that the state- 
ments in the Puranas must be taken to refer to something actually 
done by Brahma in those days, and that something can only be 
this that in the system established by Brahma every man’s position 
in any Varna was not settled by his own sweet will as in the other 
societies but by the decision of some public functionary or auto- 
matically by some law ordained by Brahma or some other public 
functionary. 

33. Now the question is by what public functionary or by 
what law was man’s position settled in the system of Varnas 
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established by Brahma. The following passage gives us informa- 
tion about this:- 

mv. ^ \ 

smramg R^vOTt n ^ n 

— 5 ^33^01, 3 ?. ^ jRftr^pioT, mr *,m. 

Translation : — The Kshatriyas and Vaisyas arise from Mann 
and the Brahmanas arise from Saptarshis. This is called a 
Manvantara if we are to speak in brief and not in details. 

What is the real meaning of this verse ? Does it mean that 
Manu procreated Kshatriyas and Vaisyas from Kshatriya and 
Vaisya women respectively and that Saptarshis procreated 
Brahmanas ? Such procreation can be done by any ordinary 
man and that would not therefore entitle him to be called a 
Manu or a Saptarshi, and that does not require public function- 
aries as Manus and Saptarshis were. Moreover, the act referred 
to in this verse, is described as qfqqpT, *.<?., a division or selec- 
tion and separation in the verse 

SRRT 5TR¥FPTr«r 5Rnqf I 

srrgsuw, si. vs, M ; awf*3*T«r, ar. 

Therefore it follows that this verse means that the public func- 
tionary Manus selected and separated the Kshatriyas and the 
Vaisyas and the public functionaries Saptarshis selected and 
separated Brahmanas. 

34. If a Man’s position in any class depends upon his 
selection by a public functionary, it would necessitate continuous 
existence and working of the public functionary. And as a 
matter of fact by the constitution devised by Ananda Brahma, 
a Manu and Saptarshis were to be appointed in every Kalpa, 
/.<?., every fourth year and of the fourteen reputed Manus, the 
first five must have been appointed after short intervals because 
the 3rd, the 4th and the 5th Uttama, Tamasa, Raiwata Manus 
were the grandsons of the first the Swayambhuva Manu (see 
Chapter 62 of the “Vayupurana” and paragraph 367 of my 
book “The Astrnomcal Methods, etc.”). But the sixth the 
Chakshusha Manu being the 9th descendant of Swayambhuva 
Manu, must have been appointed long after the Raiwata 
Manu. The actual dates of these Manus have been proved 
by me in my book “The Astronomical Method, etc.” and 
a long interval of 232 years passed between Raiwata and the 
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Chakshusha Manu. The intervals between subsequent Manus are 
almost equally long (see paragraph 394 of my book “The Astro- 
nomical Methods, etc.”). Now the question is “how was a man’s 
position in any of the Varnas fixed during these long intervals ?” 
The answer is that there must have already existed or must have 
been introduced by Raiwata Manu some law or laws that 
automatically fixed a man in any of the Varnas. But that law 
or laws have not been stated in the “Vayupurana” or the 
“Brahmandapurana”. Such laws are stated in recent Smriti 
works. The following passages in the Anusasana Parva of the 
Mahabharata, will help us in deciding what these laws were: 

frfWT Wl sTTflW 5 c£ ! 

^f^rr fro srrcrTO m im ii st. vy. 
Translation : — A Brahmana can marry a woman of either of 
the three Varnas, namely, Brahmana, Kshatriya and Vaisya. 
A Kshatriya can marry a woman of either of the two Varnas, 
namely, the Kshatriya and the Vaisya. The Vaisya can obtain 
children from a woman of his own Varna. The children of such 
women are equal (in Varna to the father). I have translated 
to .mean “equal in Varna to the father” because the state- 
ment r%g didn't li ii at. ws 

has got -the same meaning and also the same meaning is 
expressed in 

imjp*ri33rT#r i 

^%3Trqrr %% it ti 

srmvrk'&vmr mmi n ii 

— a?. w. 

Translation : — There is no doubt that a son procreated from 
a Brahmanee by Brahmana is a Brahmana. So is the son 
procreated by him from a Kshatriya and a Vaisya. Why should 
these sons get unequal shares in heritage if as you say all these 
three Varnas are Brahrfianas. 

*r>*r sqR i 

fxfqn jp: I 

* M m man 
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gr¥k i 

mzw: f*R>: <=5^% I 

W& |fcr wri T\ m <&$ *r *fR<T II i) 

ifftwr ^wre i 

STTcnfa^wrt tors: qjq- 3PKT sr^t^ i 
* SRT^tNrrd StRcfT tf f| II \ o || 

®FRrftRTO ^HWc# qi%R. RURT 55$^ t 
fimri ^ clgfasPPT 3TT3RT II \°l II 
gfeis* i 

3>*R?T 3?tr^53T: ^R: sfiST m ^ \ 
w w^i wA %i% q-tr Rcri^rf u v j u 
¥f>fr ^ r =q i 

anW^RIS? f^IcT mw>K ^frRRW i 
SWfr URdf^Wlt 2|: sfcwtfr 11 ^ u 

cR^TTsT^pf cT£7 ^fc^WW^ajcT l 

5 ^n gfaisR n q* w 

qiRHI«$^r qTN T%|#T g?n%fa$T H ^’A U 

aisrfaatffo ftwr. i 

3Js^t#§ =^i^cr it v; n 
surr! si^tr^ snfpiw i 

Will epiflfrT T%^afis4 II \9 II 

Translation : — Bhlshma said: “At times we find a Kritaka 
(artificial) son, who becomes a son only on account of acceptance 
as such by the father. There neither the seed nor the womb 
is seen as the cause of sonship” [[ 18 || Yudhishtira said: “What 
like is the Kritrima son who gets or attains sonship only on 
account of acceptance and in whom neither seed nor womb is 
seen to be the index of sonship?” H 19 jj Bhlshma said: “If 
a man abandoned by both the father and the mother, while 
wandering (qfq-) is adopted by another as his son (sj^q^cC), 
he is a Kritrima son if his father and mother are unknown j| 20 [{ 
The Kritrima son gets the Varna of the man in whom at that time 
(SfsrfcT) is seen the ownership of the ownerless Kritrima son and 
who nourishes him” j}21j| Yudhishtira said: “Oh Grandfather, tell 
me liow the Upanayana Samskara is to be given to him, whether 
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as a Brahmana, or a Kshatriya or a Vaisya and how (i.e., of 
what Varna) a girl is to be married to him ?” !] 22 )] Bhlshma 
said: “The Upanayana Samskara of one who being abandoned by 
his parents gets the same Varna as that of the person who owns 
or accepts him should be perform- 

ed according to himself, i.e., his own Varna, that is, according to 
the Varna of his owner fire rj") P3fi The Samskara of the Gotra 

and relations of the owner (cpr^ifh) should be given to him and 
a girl of the Varna of the owner should be 

married to him |[ 24 j| Even if the Varna of mother is known 
(;qTc|qop%f'T« 3 r?f) and of course the Varna of his father is not 
known the Kritrima son gets the Varrta and Gotra of the person 
who performs the i.e., the owner who accepts him. The 

Kanina and Adhyudha sons are sons of inferior sort ('j^r%f?sp|r) 
II 25 || But even their should be performed as if they were 
one 9 s own sons. This is the settled law Even if the 

and sons be i.e., produced by men of the 

lower Varna has been defined in the verses 7 to 11 to be 

those that are produced by a man of inferior Varna from a 
woman of higher Varna) J| 26 jj their Samslcaras should be per- 
formed by Brahmanas and others as if they were their own sons. 
This decision about Varnas is seen in the Dharma-Sastras” |{ 27 jj 
It is clear from this passage that a man gets the Varna of 
the man who owns him and nourishes him. The Kritrima son is 
only owned by his accepting father and nourished by him. The 
is only owned by the husband of his mother because he is 
her owner and Kanina also is owned by his grandfather because 
he is the owner of his daughter. The Adhyudha, i.e., the 
is also only o wned by the husband of his mother as he is her owner. 
In all these cases, the owner of the man is quite different from the 
procreator, and yet the man gets the Varna of the owner and 
not the procreator. Subsequent changes in the institution of 
marriage brought about the identity of the procreator and the 
owner and the sameness of the Varna of the procreator and 
mother (we shall see this in the lecture on marriage). In the 
present law therefore the procreator and mother are of the same 
Varna and procreator and owner are the same and the son is 
given the Varna of his procreator. This is a very strict law while 
that in this passage in the Mahabharata is very loose. This very 
loose law must be in force during the lon^interval between 
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Raiwata and Chakshusha Manus; for we cannot suppose that the 
strict present law or a law stricter that the present strict law was 
then in force and we cannot imagine a law looser than the loose 
law in the Mahabharata. 

35. There appears to be also another automatically working 
law bv which a man in one Varna went to another higher or 
lower Varna. We find in Puranas several instances of Kshatriyas 
having become Brahmanas. They are well known and need not 
be enumerated. How did they become Brahmanas ? The follow- 
ing passage in the “Vayupurana” gives answer to this question: 

Wjw l 

T% 37 I 

SflflWT I) w ;; 

^ miW ^miTTcri: I 

1%%^ It IJ 

qspf JT II 1°^ n 

-qwiJTcfRi cfr^f dafcrqr^n i 

^ r ii 11111 
s ^wnsrrfa cpw ?[t% ii i v, n 

cPPST g TcT^fcT l| 11 H 

f| cTT:ra^r: Sdl^'ThcTT fg^Tciq: I 
fwmr mm;i%*iWciT sr*tn%: wfa: n nn u 
i 

stimaTTSR^'iGS-r ^ w i n 

WfasN %5fq: fiqpq R l 

V4[cOT fspa^I^fl^TT: II vs U 
SJI^fqcTT: cPFST *TcIT: I 

ah WJf: ftT%g?Tfdi ^TcTl: II 11* II 

Translation ; — Rishi s said: By what kind. of Dharma—' whether 
by abstinence from sensual pleasures (^par) or by learning in the 
Vedas did Visvamitra and other Kshatriyas {^qr:) attain 

Brahmanahood jj 104 (| I want to know that particular thing 
by means of which (ifo q-?r) Dharma told in the Sastras 

F 
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, the Kshatriyas attained Brahmanahood. I want to know 

whether by gifts or by abstinence from sensual pleasures || 105 |j 
Being asked in this way, he said this sensible sentence. 

If a man invites Brahmanas and worships with a desire to obtain 
merit b y means of wealth obtained by unjust means, 

he does not get the fruit of that Dharma. (This implies that he 
cannot even get Brahmanahood) || 106 || Again if a man obtain 
wealth by just means and gives it to worthy persons (cfradqraqu?# ) 
and if he gives and worships without aiming at the fulfilment of 
any desires he § ets the fmit of the § ifts and 

that gift gives him happiness (only, and not Brahmanahood) 
|| 112 |1 (This implies that gifts of either kind do not give Brah- 
manahood). But by well-guarded abstinence from sensual plea- 
sures a man fills the whole world (by his fame) || 113 || We hear 
that the King Viswamitra and other Kshatriyas (^rqfclT:) attained 
Brahmanahood (^facrrq;) b Y abstinence from sensual pleasures 
and accomplished a high objective H 118 || 

Note.— ctqr^r has been defined as 3T?T5R, /.<?., abstinence from sensual 
pleasures in “ Vayupurapa”, Chapter 57, verse 117 in “ rTT ’ 
because ap?r means to eat or to enjoy. 

This passage shows how a Kshatriya can become a Brahmapa. 
The following passages give the general law about going to the 
higher or lower Varna: 

ire* to sHBsftreT i 
^<r(\ ii ’•A ii 

— TOHPTOsfiis-, 

Translation: — “The ascent of a man in Varna caused by birth 
(*111%) f rc > m a man of higher Varna should be determined (|pqr : ) 
in the fifth or seventh quaternary (of his life). By inversion of 
duties there arises equality with the higher or lower Varna, as 
before m the fifth or seventh quaternary.” This 

means that if a man is born of a woman of the Sudra 
Varna (I take this meaning because a man born from a 
woman of the higher Varna, .then got the Varna of his father 
as stated in passages quoted hereafter) and. a man of a 
higher Varna, his ascent in Varna, i.e., his being of his father’s 
higher Varna can be determined in the fifth or seventh quaternary 
of his life and that if a man does acts of the higher Varna, he 
goes to the higher Varna in the fifth or seventh quaternary of 
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his life and if a man does acts of "the lower Varna he goes to the 
lower Varna in the fifth or seventh quaternary of his life. The 
commentators have all misunderstood this passage; because they 
did not understand what the word jgrf meant. They took it that 
gjx meant a generation. But “ gTj ” has not got this meaning 
anywhere else and hence here also. . The word g<r really means 
a period of four years or quaternary as shown in my book “The 
Astronomical Method, etc.” in paragraphs 265-68. The com- 
mentators’ meaning is unacceptable. That meaning is that if 
a man produces sons from a woman of a lower Varna, the sons 
get his Varna after five or seven generations, i.e., if a Sudra woman 
marries a Brahmana and gets a daughter and if that daughter is 
again married to a Brahmana and gets a daughter and that 
daughter is again married to a Brahmana and so on, the daughter 
of the sixth generation would get a son that would be a Brahmana 
and so on. Now this meaning requires three numbers; for the 
woman may be lower by three, two or one Varna. While the 
verse gives only two numbers the fifth and seventh. Therefore 
the commentators supply for the third number, either the sixth 
or the third. This itself shows that the commentators did not get 
at the real meaning of the verse. In our meaning the words 
‘the fifth or the sixth quaternary” mean that we can determine 
that a man is of higher or lower Varna from 17th to 28th year 
of his age, i.e., in the 17th year at the least and in the 28th year 
at the greatest. This meaning is supported by the history in 
Puranas of ascents in Varna in the same life and by the 
following verses 

3X£Rr pnpJTISSITct: SrqSff I 

srSrqK m €\ r » V* ii 

STfmcTWfrr pel'll*. I 

3 milwrpNr ^ n ^ u — 'i ° 
Translation:— If a man procreated by a Bramana in a Sudra 
woman is born with superior actions (Srqsrr), he goes to superior 
Varna (mw 3?na) though bom inferior from the 

seventh quaternary of his age || 64 \\ In the same way, i.e., from 
the seventh quaternary of his life by exhibiting superior actions 
a mere Sudra (i.e., a man both of whose parents ^are Sudras) 
J becomes a Brahmana and a Brahmana becomes a Sudra by ex- 
hibiting inferior actions. In the same way a man born from a 
Kshatriya or bom from a Vaisya changes his Varna |I 65 |[ An 
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objection may be raised against our interpretation of these 
passages that a man was not allowed by law to do acts of the 
higher Varna, and that therefore he could never exhibit such 
acts and go to the higher Varna. The objector is mistaken. The 
law of these days did not prevent acts of higher Varna, it only 
prevented obtaining means of livelihood by such acts. See 
“Manu Smriti ’V Chapter 10, verses 95-96. They are as follows: 

q- sar w€i fi it 

W | 

d krt h&t fvtm sfq-T^cui <5 it 

The words f i% ” and “ qftqq;” clearly show that law 

prevented obtaining means of livelihood by acts of higher Varna 
and that it did not prevent the acts themselves. And it is there- 
fore that we find the statements 

R'Tfw II ti &T. ’ and 

5nfr«?\ 5TI W^F^RTfF!^ I! II ^ifhSt^VF, 3T. % . 

Thus if a man did acts of a higher Varna, merely on account of 
liking or necessity and not for getting livelihood, he could go 
to the higher Varna. 

Thus in these verses in the “YSjnavalkya Smriti” and the 
“Manu Smriti” the general law of change of Varna by actions 
is Stated very clearly. A more obscure statement is found in tile 
following verses in the “Manu Smriti”: 

|>r i 

^ u ti ar. =i°. 

Translation ; — In all yugas i.e., ages, men bom of mixed and 
unmixed sexual connections ascend or descend in Varnas, 
in this very life amongst men, from their very birth, by the 
power (jr+ncr) of the seed or by the power of ^q^. 

Here the word cfq^j is obscure and misleading^ Some under- 
stand, it means mortification of flesh (^pc^fr’PT). But it must 
really mean different things when related to different Varnas and 
that is what the verse 

SflfFW cPIWR eft: SJ5R3T I 

5 rfTRrcf'r cTT: 11 It 

in 11th Chapter of “Manu Smriti” shows. Thus ^qg- means 
acts peculiar to each Varna; and if w ? e take this meaning of 
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Tapas this verse of Manu renders to us the same meaning as the 
verse etc., in “Yajnavalkya Smriti”. 

The word also requires explanation. Some object 

that a man’s Varna cannot be changed by however severe. 
To this the reply is that the Varna is changed' really at birth, 
i.e. s a man gets a Varna different from that of his parents by Ms 
very birth and his peculiar formation of the body in the seed 
and the womb. His only shows what the Varna is. This 
naturally takes some timer and the words “ q=q% ’ in the 

rule in and “ a?r gmcf” in the rule in 

only mean that it takes 28 years at the greatest and sixteen in 
the least to know what his Varna is. 

We%ave the following important passage in “Bhagavata”, 
Skandha 7, Adhyaya 11: 

ddfq: srifcrcrlr^ i 

*ud ^ n h ^ n 

m €w wsfo: &mm: mr i 

pifFTdr xm ^ 11 ^ ti 

\\ ^ $ n 

dRi%: 5TIR hqr \ 

w || w n 

mm * 

^fcF ori?R lW#7. u 7 ’A li 

This passage first describes the acts peculiar to each Varna and 
says “If the indications that are told above as determin- 

ing a man’s Varna (qafifiTsd^), are seen in a man of a different 
Varna (by birth) he should be named to be of the Varna shown 
by those indications” |j 35 |! We have similar passages in the 
Vanaparva of the Mahabharata in Chapters 180 and 313. 

The “Gautama Smriti” gives the same rule as in “Yajna- 
valkya” in 

<< ^ '£nrh*T qiRFTr* ” t i 

— SPRR v, HVAv. 
or it can be said, Gautama being earlier, that Yajnavalkya only 
follows and repeats (arg^fcr) the rule given by Gautama. The 
translation of Gautama’s rule is this: “A man goes to another 
Varna by ascent or descent (/.«., by higher acts or lower acts) 
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by the fifth or the seventh (quaternary). This also applies to 
persons born of women of different Varna The 

“Apastamba Dharmasutra” has the following Sutras: 

$ wTOqsicr 5rn%q'ftfri'r in* h 
arawRi ttf snM - ^^4 qwriqsiiT snraqftitfr n vi n 
— -ssr., qfifeqjr i t 

The word 5tfi%qKfm may mean -“at .re-birth” or “at the time of 
redistribution of Varnas”. The meaning of this passage is there- 
fore obscure and hence I have not taken this passage into 
account. It does not however state anything that is opposed to 
the passages previously quoted. All those passages show that 
“a man goes from the Varpa of his parents to the, Varna 
indicated by his acts after the 28th year of his age. Now the 
question is who decided that such a change in Varna had taken 
place, whether the man himself, or some public functionary, or 
any man or men of the higher Varna did it ? The first alternative 
would create great confusion and annihilate the system of Varnas. 
The second would amount to redistribution of Varnas by Manu. 
The third alternative would work automatically and is likely to 
have been adopted in those ancient times. In this respect the 
following passage in the “ Mahabharata ” is instructive: 
m srsWt TO fester i 

3%f| % SJjpT qqr: qoinW: 11 V \\ 

3T$RHl fqg ; | 

n ^ u 

%i% 'Cw r%sfRni: i 

gRT 37cT^: 1| q} \\ 

sff^r qmnsreiT i 
VfTRT ^ClfiRr «T mv- II ti 
trq *rrrui ^TT% 3m%dT?Rr I 

^ r vwmi n v n 
qfrqrRc# q r i 

Translation : — (The king cfrcff&q- being defeated and chased 
by king went to the Asrama (hermitage) of Bhrigu for 

protection. The passage says what follows:) Pratardana said, 
“Oh Brahmana, drive away (Rgv?4d!B[.) from, your 
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hermitage. His sons have destroyed the whole of my family. By 
killing him I shall pay the debt I owe to my father.” To this, 
Bhrigu, the best of Bharmika (righteous) persons, being merciful 
said JJ .52 || “There is no Kshatriya here; all these are Brahmapas.” 
Hearing'? these truthful words of Bhrigu, Pratardana |{ 53 |j being 
delighted, touched the feet of Bhrigu and said “In this way also, 

I have undoubtedly accomplished my object |J 54 |j for I have 
by my prowess as a Kshatriya compelled him to abandon his 
original Varna. And Oh Maharaja, the king Veetahavya went 
to the Brahmana Varna ( 5 tff^r%crrq) and got the right (authority) 
to teach Vedas merely by the word of Bhrigu” 

j| 57 || There is nothing here that shows that this Bhrigu was 
a public functionary. Therefore this passage shows that the 
assent of at least one man of the higher Varna was required 
and was sufficient for the ascent in Varna. 

The following story of Jabala shows the same: 

srarauftf zrwr&t ^ sffR?? *rqr% 

T% WRf i m t^R 5TIfhcft^ ctTcT URRRR, srff 

wt q-R^rftafr RWesvr, ^ srrt 3 

firmer uidsw ^r 1 £ 

i rqR r% wg 4m araftfa, sr *rr qr^tsfqf%T 

3 fir?TTfTrRR- cwsfifa *r^r- 

w>m w 1 £ £\ qR ^cP^rrfFrt T^^iicr, *tr*R 

•STTIH ^ RT ^frT 1 

— v, 4. v. 

Translation: — Satyakama, the son of Jabala, said to his 
mother Jabala “Oh lady, I shall (wish to) dwell as a Brahmachari; 
well then what is my Gotra ?” She replied “Oh child, I do not 
know of what Gotra you are. Copulating (=pr‘dr) much (with 
many) as an attendant (qfRTTRt) I got you in my youth. 
I did not therefore know of what Gotra you are. But I am 
Jabala by name and you are Satyakama by name. Therefore 
declare that you are Jabala-Satyakama.” He then went to 
Haridrumata Gautama and said “I shall (wish to) dwell with you 
as a Brahmachari, so I come to your venerable self as a student.” 
Gautama said “Of what Gotra are you?” Jabala said “Oh Sir, 
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I do not know, of what Gotra I am. I asked" my mother and 
she replied that she, copulating with many as an attendant got 
me in her youth and that therefore she did not know of what 
Gotra I am. She further added that her name was Jabala and 
that I was named Satyakama. I am thus, Sir, Jabala-Satyakama.” 
To him Gautama said “A non-Brahmana cannot say this. Oh 
Child, bring a Samid (as a token of your being my pupil). 
Because you did not deviate from Truth, I shall take you as 
my pupil.” 

Here also there is nothing to show that this Gautama was 
a public functionary. Therefore this passage also shows that the 
assent of one man of the higher Varna was required and was 
sufficient for the ascent in Varna. 

Now there is the case of Viswamitra. We find it described in 
the Mahabharata, Salyaparva, Chapter 40, verses 26-30 and in 
the Ramayana, Balakanda, Sarga 65, verses 19-26. The first passage 
says that Viswamitra sought and obtained the assent of Brahma 
to his ascent in Varna; and second passage says that, though 
Brahma declared his ascent in Varna, he sought and obtained the 
assent of Brahma’s son Vasishtha, to his ascent in Varna. 
Brahma was a public functionary and his son meant a public 
functionary appointed by him. These passages therefore mean 
that Viswamitra obtained the assent of public functionaries to 
his ascent in Varna. This cannot, however, nullify the conclu- 
sions inferred from the stories of Vltahavya and Jabala; because 
those stories show the minimum that was required and was 
sufficient. Thus we have proved that there was also another 
automatically working law then in vogue, that determined a man’s 
position in any Varria. 

36. The first law was very loose. It differs much from the 
natural law of heredity. The natural law of heredity is that 
a man generally inherits the capacities of his ancestors (progeni- 
tors) but in some exceptional cases he differs from them in his 
capacities, such differences or variations called spontaneous varia- 
tions or mutations being also inherited by his descendants. 
(See passages in English quoted in paragraph 67). The differ- 
ence between this natural law and the loose artificial law 
must cause several anomalies. In any one Varna there must 
come into existence several persons fit for the other Varnas and 
this must do harm to the society. This needs correction. The 
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second law being only sporadic and irregular in action as it 
depended upon the will of individuals, could not make these 
corrections completely. As a result, the number of persons 
in any Varna may not have kept pace with the growing 
needs of the society. It was thus that Chakshusha Manu was 
appointed and the other Manus were also appointed from time 
to time, at longer or shorter intervals. It was the function of the 
Manus and Saptarshis to establish Brahmanas and Kshatriyas 
and thus to redistribute the Varnas, a thing that becomes neces- 
sary after some time though the automatically working laws be 
in force. This is clearly stated in the following passage in 
“Vayupurana” Chapter 99 (=5^3^ Pada 3, Chapter 74): 

3 ffTPHRT m: m I 

cfsm't *r fsrti^r 11 v u 

tr l 

w*:) 

Trgfqt5rr5r^t7cf: I! u 

0*0 (*) 

W4fcT I 

rrcfr =431% 11 y \6 II 

riq-ftit 35? sts«r 1 

11 ti 

(^«ar srora^gf) 

mm ct^T iicfr =333*1 ’1 

tt 4 srfe d'ciRii 3 ssyoii^ u n 

VW 3#3*T dT%Ri *rT%*% g ^cr 3^r 1 

^ . 5 Ri.r^r 33: 11 vy^h 
5Ti5rT°tT grtaroi =3 sreSir 1 

smftr *r mifa srflraT 11 11 
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The last Pada of verse 441 and the second of |verse 
442 are interchanged for the purpose of translation, as otherwise 
no good meaning can be got. 

Translation: — Listen, I shall tell you, how the Kshatriya will 
come into existence in this period named gn j| 436 || Dewapi, 
the king of the line of Puru, who is thought by some to be of 
the line of.^gr^ residing in the city named and possessing 
great authority as a public functionary (nfRTn'^r'Tcr.) II 437 |{ 
and Suvarchas the son of Soma of the line of these two 

will be the creators of Kshatriyas in the 24th quaternary || 438 || 
and the 29th (39th, if we adopt the reading f° r reasons 

given in the Note) quaternary respectively. Dewapi of the line 
of Aila who will have no enemy will be the founder of 

a dynasty || 439 !| These two shall be the creators of the 
Kshatriyas in the quaternary at the end of Kali $ffW 

qh) and the future Krita Yuga respectively. It should be noted 
tliat this happens in all ages for the sake of continuity 
With their respective Saptarshis, they shall be the creators || 441 || 
of Kshatriyas and Gotras (i.e., Brahmanas). The Kshatriyas and 
j^ishis (ie., Brahmanas) do not exist (cease to exist) in the first 
Treta Yuga (this corresponds to the age of Swayambhuva Manu) 
and in the interim of Dwapara (gjqdsf) (this corresponds to 
680 Kalpa Era, the date of the Chakshusha Manu; for then the 
interim between Treta and Dwapara extending from 670 to 
720 Kalpa Era was going on) || 442 || and in the Treta Yuga after 
the Krita had ended (this corresponds to the 8th Sawarni Manu 
during whose period Bali was the Indra) and thence they 
i.e., the Manus and Saptarshis, will again come into being for the 
sake of the origin of the Brahmanas and Kshatriyas in the next 
creation (This means the 2nd ^ performed 

at the end of 2000 Kalpa Era. It is called because the 
nsnqfcr or year produced a new system of consellations at the end 
of each 1,000 years.) and again in the Krita Yuga. (The line 
r{cf: etc., found in a PP ears to have been 

omitted in “Vayupurana”) H 443 H la this way, in all periods 
(gfig %\t|) the Saptarshis with kings (Manus) stand in all ages 
for the sake of continuity )] 444 )] This passage gives in a nut- 
shell the history of the Varnas. It refers to three previous (past) 
occasions stt% giqrisr, and ^ sfmwcFT^r correspond- 

ing to Swayambhuva, Chakshusha and Sawarni Manus and two 
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future occasions (when %’q-jfq and were Manus) of creating 

Brahmanas and Kshatriyas by Saptarshis and Manus (The author 
is speaking in the second gPOTifw^fST). 

Note . — The date of Dewapi is given as the 24th quaternary of the Kali, 
i.e., 1992-96 Kalpa Era and the date of Suwarchas is given as the 29th quater- 
nary of the future Krita Yuga, i.e., 2112-16 Kalpa Era. Dewapi is said to 
belong either to the line of the Purus or to the line of the Ikshwakus. It 
is well-known that Dewapi of the Puru line preceded the Pandavas and lived 
in the Dwapara Yuga. Therefore Dewapi who became a Manu must be another 
one and he can be identified with Divakara or Divaka in the line of Brihadbala 
if we take into consideration the curious changes in the names given in the 
Puranas. In the same way we can identify Suvarchas with Suprapa (also 
named Sutapas in. some Puranas) the son of Antariksha which can be equi- 
valent of Soma the moon Antariksha meaning one in the sky But to 
make Suvarchas synchronize with Suchi the Indra in the last Manvantara as 
stated in ^TT^T^cf, Skandha 8, Chapter 13; verse 34, we have to take the 
reading in place of which can be a misreading of it ; for, 

Suchi, is a king of the Barhadratha line of the Magadha and ruled in the 
Magadha from 2130 to 2159 Kalpa Era (see paragraph 413 of my book 
“ The Astronomical Method, etc.”). Thus the date of Suparna is proved to 
be Kalpa Era 2152, i.e., 950 B.C. 

37. I have proved and described above the main features 
of the system of Varnas devised by Ananda Brahma and revived 
by S way ambhuva Manu and probably modified by Raiwata Manu 
by the introduction of automatic laws for the determination of 
the Varna of newborn persons. They are as follows: 

(1) The new born persons got the Varna of their owner. It 
should be noted that though ideas of chastity had not then arisen, 
a wife could co-habit only with persons of the same Varna as 
her husband as shown by the verse 

SpTTfcfT Wf gfr I 

5TR: T^cTI^cf % # ^ cT^l 337: |MH II 
in the story of discussed in my lecture on Marriage, and 

hence her issues were even by nature generally of the same 
Varna as her husband, he., their owner. 

(2) A person went from the Varna which he got by the 
first law to another Varna and if he exhibited the qualities of that 
another Varna and if this change of Varna was assented to by 
a man of that another Varpa. 


(3) Manus and Saptarshis redivided the Varnas and put men 
of one Varna into another. 
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LECTURE IV 
THE VARNA S ( Contd .) 

38. The system described in the previous lectme appears 
to have been in full force during the first millennium of the Varaha 
Kaipa, i.e., from B.C. 3102 to B.C. 2102. About the end of 
this period two new factors came into operation, namely (1) the 
ideas of woman’s chastity, and (2) the ideas of the superiority 
or inferiority of the Varnas, and they began to modify the system 
described above. 

Note —Pandit R. Samasastree in his short essay on “ Evolution of 
Castes” advocates the view that the influence of Buddhism brought about the 
evolution of castes. I don’t agree with him as his view does not explain all the 
changes brought about. 

The story of gwetaketu described and discussed in my 
lecture on Marriage shows that ideas of chastity arose about 
1000 Kaipa Era or B.C. 2102. The story of King Yayati described 
in “Vayupuraiia” Chapter 93 and in the Mahabharata, Adiparva., 
Chapter 122 says that he married Devayani the daughter of 
or a Brahmana and got two sons from her ^ and 
Yadu and the descendants of Yadu the most famous amongsts 
whom is Sri Krishna, were always regarded as Kshatriyas and 
were kings (see crr^m, Chapters 94 and 95). This shows 
that the ideas of superiority or inferiority of Varnas had not 
then modified the system of the Varnas. (The date of Yayati 
is about 1088 Kaipa Era. See paragraphs 396 and 398 of my 
book “The Astronomical Methods, etc.”) 

39. As a result of the idea of chastity, the Kanina and the 
Sahodha (stnr) sons whose Varna is always indoubt became rare 
and as a result the procreator and the owner became identical. 
Accordingly we find the law being correspondingly modified. 
This modified law is that a man gets the Varna of his procreator. 
This law is enunciated in Chapters 44 and 47 of in the 

following verses: 

ffcr: iter 5 rrcr?si m *m. 11 w. )i>t. w. 

Translation:— A Brahmana can marry either a Brahmanee, 
a Kshatriya or a Vaisya ; his offsprings from all of them are 
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equal, i.e., Brahmana in Varna. A Kshatriya can marry a 
Kshatriya or a Vaisya ; his offsprings from them are equal, i.e., 
of the Kshatriya Varna. A Vaisya can procreate offsprings 
of his own Varna from a woman of his own Varna. 

T%'f 3% stot f| sn^orr^ n ^ vs u 

— si. v\». 

Translation : — The offsprings of a Brahmana from a woman 
of any of three Varna s (namely, Brahmana, Khsatriya and Vaisya) 
is a Brahmana. 

STfiToqt STifT^T^rcT: I 

srisrerat ff ti ti 

wiyt md i 

W m W H II 

— SI-TOFT^, «. V«, . 

Translation : — A son of a Brahmana from a Brahman! is a 
Brahmana. A son of a Brahmana from a Kshatriya is also a 
Brahmana and a son of a Brahmana from a Vaisya is also a 
Brahmana. Why should these sons of a Brahmana from wives 
of different Varnas get unequal shares in inheritance, if as you 
say all these three Varnas, i.e., the Vanias of all these three sons 
are Brahmana. Thus the law now became that a son got the 
Varna of the procreator. It may be said against this law that it 
does not agree with the natural law and that it is wrong to hold 
that the son of a Brahmana from a Kshatriya or a Vaisya is also 
a Brahmana. The reply is this : The law at that time enjoined 
a man to marry a woman similar and suitable to him as stated in 
?i^fr Wt t^ct i 

by in Chapter 8. The word used by is and not 

By natural inclination also a man marries a woman that 
is similar to him. The law therefore presumed that the woman 
married by a man was similar to him, i.e., really of the same Varna 
as himself though she may be bom of parents of a different Varna. 
Therefore by that law the offspring got the Varna of its procreator 
or father. Thus even the offsprings of apparently mixed marri- 
ages were of the four Varnas and there were no intermediate 
Varnas or 3^55 Varnas as they came to be named afterwards. 
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This is stated clearly in 

sr^ci ^13^3*113. i 
sricnff snuwr n 11 

— sr. v®. 

Translation : — A son of a Brahmana from a Sudra is consi- 
dered a non-Brahmana, i.e., a Sudra because of his incapacity. 
The offspring of a Brahmana from a woman of any of the three 
Varnas, namely, Brahmana, Kshatriya and Vaisya, is a Brahmana, 
because there are only four Varnas and there is no fifth or inter- 
mediate Varna. 

This was the condition of the law about Varnas, before the 
superiority or inferiority of the Varnas came to be regarded as 
inflexible. This condition is named fq^igcnf and is I think an 
ideal condition of society ; because in that system (i) a man gene- 
rally would marry a woman who is really of his own Varna though 
perhaps of a different Varna by birth and get from her a son of 
his own Varna ; (ii) it is more easy and convenient for a man to 
educate his sons for the duties of his own Varna than for the 
duties of another Varna ; (iii) if in spite of such education he 
exhibited qualities of another Varna, he would be put in that 
another Varpa by the automatic law or by the Manu and the 
Saptarshis ; and (iv) occasional intermarriages between the 
Varnas would keep up the idea of the unity of the society though 
divided into Varnas and prevent separatist tendncies between 
the Varnas. 

40. But in course of time the rationale underlying the 

ideas about the superiority or inferiority of the Varpas was 
forgotten and thereby the system of the Varnas underwent further 
modifications. Two stages of this modification are seen, first, 
in which both the procreator and the mother determined the 
Varna of the offsprings and second when the offsprings got really 
the Varna of their mothers but were given new names called inter- 
mediate Varnas. In both these stages, marriage with a woman of 
a higher Varna was named and was prohibited and the 

offspring of such connection was regarded as unlawful and an 
outcast or a Sudra of a bad type. I ' shall now describe both 
the stages. 

41. The first stage is fully described in Chapter 48 of the 
and in “Manu Smriti”, Chapter 10. Chapter 48 
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of the atjj^nsRqq differing as it does from Chapters 44 and 47 
of the same must be regarded as an interpolation. However it 
graphically describes this stage and is an authority for determining 
its features. It says: 

VTRTSmir T4HW 5$RTcW 4^144 I 

II V II 

SSTT fRT I) vs || 

5 =4lfq ^TR zmmw ^144 l 
W f 31^4 U*TT4% II 6 II 

Translation : — A Brahmana can marry four women, namely 
a Brahman!, a Kshatriya, a Vaisya or a Sudra. From the first two" 
(8Hgsp4T<H g4r:) his soul, i.e., a Brahmana is born. From the 
other two is bom a son of the lower Varna, i.e., of the mother’s 
Varna ||4 jj Of the three women whom a Kshatriya can marry 
the first two give birth to his soul, i.e., a Kshatriya; from the third, 
i.e., Sudra are born men of lower Varna named Sudra also named 
Ugra || 7 || A Vaisya can marry two women and from both of them 
his soul, i.e., a Vaisya is born. A Sudra can marry only one 
woman, i.e., the Sudra and she gives birth to a Sudra only [| 8 ff 
About the progeny of the Pratiloma connections, the 
Chapter of the srgqrTSfiTqq says: 

T44T4T SrfSRRIii # I 

434! 4114 4Ts^mq4f%B: II =1° II 

ptTfjoqf i^qRrei: i» «n n 

441 1 41443444 : 1 

^TI%qT4Wc^5T: ^-T 144141 II 

5^141442414 434141 41*44144: I 

5fT^§rqai%r{r^: 42J1 sftqq: II ^ II 

Translation : — A Brahman! produces from a Kshatriya, 

Suta who is outside the four Varnas (qi^) and whose duty it is 
to write works for praising kings (#r4T%4m?fJ. ^ Vaisya 

produces from a Brahman! a Vaidehaka, who is outside the four 
Varnas ( 3 * 441 %^) and whose work it is to attend upon women 
(*fe? 4 ) fl 10 H A Sudra produces from a Brahman! a Chandala 
who is very fierce, who kills men awarded with capital punishment 
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and who have to dwell outside the towns. Thus these that dis- 
grace the family (^qRRT:) are born of a Brahman! jj 11 |J 

On account of the transgressing of the law (oq%spn^), /•<?., 
by connection with a man of the lower Varna, from a Kshatriya 
is born by connection with a Vaisya, aMagadha, i.e., a bard who 
lives by praising (gr^sfiSR:) and by connection with a Sudra, a 
Nishada, who kills fish |[ 12 R A Vaisya by connection with a 
Sudra gives birth to an an%5T=r who should never be 

accepted by the Brahmanas as an attendant (^sn%5Tlir:) who is a 
carpenter and lives upon wealth in the form of dogs (I think the 
correct reading is and not because the latter reading 
has no meaning) jj 13 [j 

The statements of these two passages are embodied in the 
following table, for easy comprehension: 


Mother-^ 

Father 

sFTiRT 



w* 

snuw 

WISR 



w 

w 

m 

j 



W or W 

kw 

V 

3 

must 



s?: • -i 

__ ! 

$ 

'A 

REITS 


w. 


The order of the sricT^rrr progeny is shown by the numbers 
given in this table. The first is the highest and sixth the lowest 
of them. Two principles have determined their order. (1) The 
higher the father, the higher the progeny ; and (2) the greater 
the distance in respect of the Varna between father and mother 
the lower the progeny. This is the order taken for granted in 
the following passage in the Mahabharata in verses 19 to 28. 

This progeny also produces fifteen new Varnas in the 

same way as the four original Varnas do. This is shown in the 
following table: 
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Mother^ 

Father 

4 

Wi 

TFTJTWI 

sti^rCt 

lift 

RWlfl 

RT^T 



W 

strrtct 

Ilf 

ffRIf 


JTFT'T 

kim 

TUrr-T 

STI*T«r 

Ilf 

RWIf 


3?r#m • • 

% 

lisps 

•5 

3ir4mT 

3TRFR? 

Rqi^ 


%lf 

*np> 

15 

X 

3TST: 

Ilf 

Ilf 


[%!? 

*rp 

'n 

hsrw 

c 

SKRlqR: 

V 

3Tif|^B 

RTTf 

RRf 


VA 

-<Z?W or 

TV 

3^* 

y< 

qfllim-. 

% ^ 

#RRK: 

! 

3TlfFl4f 

RpsTcS 


This table is prepared to show the meaning of the following 
verses in Chapter 48 of the : 

srssrre. sprig; 3 h4i% ^rt% i 


JTRpTRTP. fWlRg u TV II 

m\ TW3 ^qrtTcJTTW SlRcT I 

3TRW<H3Tr 4 rT^r %W\- tTTRT: II II 

% T°f 3 r4rt w4trs i 

^3 wr?rq-fcr mifciT^ II <\ £ II 

mi 3I s $isn mwvi ^3 i 

3# ? -n^j: ^rgWRSRisra n 

stfei^iiT 3 wm sri^rre; 3 wtf:gT: i 

IRFfRi: 51^4% Wh § II *\& 11 

sFTJRRrFn^f srwcr i 

WRW 3 ^r 4 l ^ i 

W'tIhrr# sr^re - n II 

*r^ ^ Ilf: ^#sr trr^ 11 ii 
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^4 t%^ h =n ?i 

RgTT *?PT3T I 

*# wg^i £li II il 

qrfrsr ^reprsfrFRB; i 
^ ii m 1 1 

Rterarcg^vd ^rar i 

^rf%553RTxg?^ II 3 F H 

3p#R% erreer cf 5R: I 

g*T srrfSRRlftW II 7 'A II 

35RPRI REfl?lf (^) 5 5F£5% I 

^firf^rcqff#^: c^TR^f T?=rre; n n 
snlt^r l^ut ^a^?RT i 
^fsT^sr g sffara: i. ^ h 

Rfr?r xttr ^r^r?35r^qr?rrr%5Tq: t 

<fr swft snlH?cR \\ \t \\ 

Translation:- — The six Pratiloma Varnas also produce similar 
Vardas, Le., their own Varnas from women of their own Vania 
(^IR|). And from women of lower Varna they pro- 

duce progeny of the lower Varria (srrt:), /.«., of the mother’s 
Varna II 14 |] But from a woman of a Varna next to 

their own (air%qR£) they produce progeny of the Bahya or outcast 
Varna corresponding to the Pradhana (sr^pTcT:), z * e *> the chief of 
the family, i.e ., the husband, as in the case of the principal four 
Vanias (^gig efyg) a man produces his own soul (progeny of his own 
Varna) from women of the two Varnas, i.e., from his own Varna 
and of the next Varna || 15 |[ They also produce similar Varna, 
i.e., their own Varna from women of their own Varna and pro- 
duce censured progeny from women of higher and higher Varnas 
cff — higher) j| 16 || As a §udra produces from a 
woman of the Brahmana Varna, progeny of the Bahya Varna, 
in the same way an outcast (cjigpR;) greater than an outcast 
(^Mlc^) from the four Varnas (the correct reading should be 
3T?fcRf sriTO. and not ^iffcRTcf TO: as we find in the books) is 
produced !| 17 jj Thus by Pratiloma connections Cw^r) outcasts 
greater than original outcasts ^RpcRF: ) increase again 

and thus fifteen lowest (ffaT:) Varnas are produced from the 
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original lower Vanias {{ IS (| Because Varnasankara (i.e. ^degenera- 
tion of the system of Varnas) is brought about by connection 
with women, connection with whom is not allowed by 
law (bftr). Just next to the outcasts sig) are produced 

Sairandhryas (trnp:) by men of Magadha Varna (from women of 
Suta Varna) (The correct readings adopted by me are given 
in brackets). They know how to help in toilet (u^r^I'T^Rsi). 
They live by serving and they keep no servants for 

themselves ( 37 ^;^) H'19|| From a woman of the same Varna, 
i.e., the Suta Varna ( arcf ; ) a man of the Ayogava Varna produces 
a Maireyaka who lives by stretching the nets (^ngflw^r«R*£) 
and a man of the Vaidehaka Varna produces a Madhuka || 20 H 
and a man of the Nishada Varna produces, a Madgura who serves 
and lives by plying boats, and a man of the Chandala Varna pro- 
duces a Mritapa otherwise famous as a §wapaka || 21 || A woman 
of the Magadha Varna produces four ferocious Varnas who live 
by deceit (Tfi^rq^f^:). The first by connection with a man of the 
Ayogava Varna is that known as Sougandha, who being very low 
(ife) gives good flavour to the flesh ) (The correct 

reading should be ; the reading in books that is 

is clearly wrong) || 22 II and from a man of the Videha 
Varna, the sinful (qrfq^r) woman of the Magadha Varna produces 
a Krura who lives by deceipt ; and from a man of the Nishada 
Varria, she produces a Bhadranabha who drives in a vehicle of 
asses || 23 || and from a Chandala she produces a Pulkasa who eats 
asses, horses and elephants, who wears the clothes of corpses 
and who eats in broken utensils ||24|| A woman of the Ayogava 
Varna produces three lowest Varnas, (1) from Vaidehaka the 
mean Andhra who lives outside the town, (2) from Nishada, a 
Karawara who is a tanner (^r^rc), an d (3) from a Chandala, a 
Pandusoupaka who deals in the essense of barks || 25-26 || A 
man of the Nishada Varna produces from a woman of the Videha 
Varna, an Ahindaka, and a man of the Chandala Varna pro- 
duces a Soupaka whose means of livelihood are the same as that 
of a Chandala || 27 |j A woman of the Nishada Varna produces 
from a man of tlmChandala Varna a son named Antewasayee who 
is seen in cemeteries only (^^RnRi) anc * * s ca st out even 
by the outcasts j| 28 || 

This same system has been copied though incorrectly in 
Chapter 10 of the “Manu Smriti” (Students should note that 
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the fourteenth verse in that Chapter “prws^cR#, etc.” is 
an interpolation being in conflict with the 28th verse ‘‘ 

etc -” an ^ a ^ so with tile 6th- which must be construed as 
being in agreement with the 28th). The “Manu Smriti” at times 
even quotes sentence from the 48th Chapter of the Anusasana- 
parva. The same system is also described in Chapters 8 and 9 
of the first Prasna of Baudhayana. 

It may be objected that all this description is only academical, 
theoretical and imaginary and had no correspondence with reality 
and that it was invented to explain the origin of already existing 
different tribes. The objector can urge that such a large popula- 
tion cannot arise out of what was then regarded as transgression 
of the law and that a Sudra could not offer to the women of the 
higher Varnas by way of temptation anything like beauty, wealth 
or power or position. There is much force in the argument of 
the objector, but I think that everything in this description is not 
imaginary and that something that was real provoked imagination 
with respect to other things. The three higher Varnas were 
very much like each other. They were of the same Aryan stock, 
and the study of the Vedas and the performance of the Yajilas 
were common to them. They were also intimately connected 
with each other by what they called Anuloma marriages. The 
Vaisya could also offer by way of temptation his wealth to women 
of higher Varnas and the Kshatriya could offer his power. Under 
these circumstances, it is very likely that the Pratiloma Varnas 
named Suta, Magadha and Vaidehaka came into existence, 
though the other Pratiloma Varnas could not have come into 
existence and were only identified by imagination with the already 
existing tribes or races living lives repugnant to the higher Varnas. 

Of those three the Suta occupied a very honourable position 
in society and though he could not study the Vedas, he was 
entrusted with the duty of preserving the Puranas and was conse- 
quently a man of learning and must therefore have been born 
of parents of higher Varnas. All this is borne out by the follow- 
ing passage in the “ Vayupurana ”, Chapter 1: 

HTOcfW ^ II II 

mv- ^rarncfTRr: n <\-\ \\ 

ffe fife 5 fife. . . I! v* II 
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ST T%: ^T: qroiTOrW: || ^ || 

IT cTF^r^T gfspq-: ?3TRI%?5R5?T^r^ I 

sw^r f^rsrfc: u v 11 

^mrarcr *fw srmqphT grrafK i 

% TTT% a T: sffrTT : ^RT^TI TJfMST: II VI II 

cRS '€W =er ^T =5 W^cWl!^ • • • • II ti 

a%^# SEPhnsrfNrTO II ’,3 II 

%qt ^wtr^arac. nvn 

Sfrf l 

l ??r5^pqg3jfr^rsT%7 *RT%^rfRTT^cT: i 
STTTO $m%: S3PRT hTTW II 2 ° II 
^THt4 Trq ^cT^f TTI%?S: g*TcR: I 
%^RTWTR =q TT^r ^TRcRT^TR II BA II 
#^TT??f •'TRW ^pl grTRf =* I 

ksT ?r srsRrifeft: u bt ii 
5T f| Wc^cTW wfo II n 

3T v: ^r m sjtiq^nq^ i 

T^rm^RA* 5RF?T =3 R3R?U%tc[R II 3£ II 

cfc^'^frt is* ^sT%kfrqn%>: 1 

(%^fi giRiiiq^^cr^ n ^ n 

Translation: — When the valorous greatest king Adhiseema 
Krishna of unmatched spirit was ruling the Earth according to 
Law, the Rishis of sharp intelligence (#ftcT!?*R:) were performing 
a long sacrifice in the holy place (w#%) named Kurukshetra 
(| 12-14 fj The best amongst the Pouranikas, Suta by Varna went 
to see them |( 15 || He who had correct knowledge of his duty 
( ; 2IEn%^) propitiated the great and intelligent sages by his dutiful 
acts (7sn%?[), i.e., by approaching them, by falling to the ground 
(^q^S^r) a nd by bowing down to them with folded hands. Those 
sages also engaged in the Satra, with other members of the assembly 
being pleased, worshipped him and spoke sweet words 
to him (hrt) fl 22 fj Then the chief householder (^qfh:)of that 
Satra well-versed in all sciences, having seen by indications what 
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the members of that assembly meant, requested the Suta 
(to recite the Parana). The Suta then said “Being request- 
ed to recite the Parana by you who know the Parana 
and who strictly follow the rule of truth, I am purified and 
favoured \\ 30 j| This is the highest duty of a Suta, enjoined by 
ancient sages to keep a record (qr^oT of the lines (e^rt) 
of Devas, Rishis, valorous kings, and of famous great men, i.e., 
those that are described in Puranas and Itihasas by Brahma- 
vadins \\ 32 j( But a Suta is not entitled to study the Vedas |j 33 jj 
The duty of a Suta, next in order (jprtt) is the life of a Kshatriya> 
and managing chariots, elephants and horses ; and his duty 
last in order is medicine |j 38 |( Why then should I not recite 
the Parana, respected by the sages, when you Brahma- 
vadins have asked me to do that which is my duty of the first 
order jj 39 || 

Though much of the description of outcast Varnas was theo- 
retical, academical and imaginary, it had great influence upon the 
lives of persons urging them to avoid or to prevent Pratiloma 
connections. 

42. I shall now describe the second stage. The change 
produced by the ideas of superiority or inferiority of Varnas 
did not stop at the first stage ; it proceeded further and brought 
about the second stage. This is described in 
Chapter 1, verses 90-96, in “Agnipurana”, Chapter 5, and 
in “Vishnu Smriti”, Chapter 6, and also in verse 14 of 
Chapter 10 of the “Manu Smriti”. I shall quote from 
^fcf. It says: 

t?TJTfg I 

■BTffiirg II II 

SimRf 1%5T: T%RTTR l 


3TO q&qj REfTS: SflcP R^TSmT II || 

printer i 

^T'SfTci^cj |j || 

SRRf =3 I 

I IcIR H ** it 

‘ '3T?fcfiFfTg RfRT: II II 
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The meaning of this is expressed by the following table : 


Mother -> 
Father 

4 

smpofr 

3TT%2TT 

l^r 


’ 

sFIffUI 

sTFfR 


i . 

or 

sirm 

w 


1 





■ 


w 


srftr 

3T^TTTq 

^ ■ 

f 


The passage also says in verse 95 that the sons of the Anuloma 
connections are good, i.e., deserve Upanayana ceremony and that 
sons of Pratiloma connections are bad, i.e., they do not deserve 
Upanayana ceremony. But Yajnavalkya does not say clearly 
whether a son of the Anuloma connections deserves the Upanayana 
ceremony of the Varna of the father or of the mother. He must 
be understood to mean that the son gets the Varna of the mother 
and deserves the Upanayana of the Varna of the mother ; because 
he clearly says that a father gets a Sawarna son/ i.e., a son of his 
own Varna only from a Sawarna mother, i.e., mother of his own 
Varna, implying thereby that from a mother of the lower Varna 
he gets a son of the Iow'er Varna. 

43. But the change in the system of Varnas did not stop 
even at this second stage. The ideas of superiority must have 
become more rigid and prevented marriage even with women of 
the lower Varna. In both the stages, moreover, the difficulty 
of educating sons for doing duties of a Varna different from that 
of the father, must have become manifest and must have prevented 
marriages with women of the lower Varnas. Thus there arose the 
present system of the Varnas as represented by “ Adityapurana” 
quoted sby Madhavacharya in his commentary on “ Parasara Smriti ”, 
wherein amongst acts prohibited in the Kali Yuga is included the 
marriage with girls of a different Varna fqgrfsr 

Tgstlffim:). 

43-A. There came about another very important change in 
the old system of the Varnas. A man could in ancient times 
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go from one Varna to another either automatically or by the acts 
of the Mann and the Saptarshis. But very early the automatic 
laws about change of Varna were either forgotten or misunder- 
stood or looked upon with disfavour and the functions of the 
Manus and the Saptarshis were also forgotten or misunderstood. 
Moreover Manus and Saptarshis were not. appointed again after 
the reign of the Barhadratha king Suchi. All this must have 
resulted from the natural desire of keeping in one’s family the 
privileges obtained as a member of a particular Varna and the 
unwillingness to part with those privileges. 

44. Having thus traced the changes in the system of the 
Varnas, brought about by ideas of superiority or inferiority, we 
shall now investigate into the origin and rationale of those ideas. 
There is no natural superiority or inferiority. We cannot really 
say that the taste of a mango is superior or inferior to that of a 
plantain, or that the smell of a rose is superior or inferior to that 
of jasmine, though both are pleasing. Similarly how can we 
know if the intelligence of the Brahmana is superior or inferior 
to the bodily strength and enduring capacity of the Sudra or 
Vaisya, both being necessary for and beneficial to the well-being 
of the society ? It is clear that there is no natural superiority or 
inferiority and that any idea of superiority or inferiority must be 
artificial, i.e., created by man for some purpose. The duties 
assigned to a Brahmana required that he should be looked upon 
as superior. The relation between Varnas is well expressed in 
“ w \ i ?r Kiwr ^rg- 

%^ITcF v ’' || ti by Vasishta in Chapter I. 

Translation : — The three Varnas, i.e., Kshatriya, Vaisya and 
Sudra should remain in the control of the Brahmana* The 
Brahmana should declare their duties and the king should enforce 
them. 

It is clear that this arrangement cannot work smoothly unless 
the other three Varnas have respect for the Brahmana and unless 
the Vaisya and the Sudra have respect for the Kshatriya. As 
the Sudra was to serve the others it was also necessary that he 
should have respect for the other Varnas. Hence an artificial 
order was created in which the Brahmana stood at the head, 
the Kshatriya stood below the Brahmana, the Vaisya stood below 
the Kshatriya and the Sudra stood below the Vaisya. 

Note . — Here I quote passages that prove this order. 
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This order is stated impliedly in: 

mm ^riM M w r u \ * 11-— *rg., or. 1. 

Translation : — For the advancement of the society, the 
Brahma created the Brahmanas, Kshatriyas, Yaisyas and Sudras 
from the face, arms, thighs and feet respectively. This passage 
implies that Brahmana is superior to Kshatriya, that Kshatriya is 
superior to Vaisya and that Vaisya is superior to Sudra as face is 
higher than arms, arms higher than thighs and thighs higher than 
legs. The same order is stated expressly in 
Efifr || V || 

cRT <$: SRTTR II ^ IS 

— 3 TRR 5 T 3 T. % ilt^T °i). 

Translation : — There -are four Varnas, the Brahmana, the 
Kshatriya, the Vaisya and the Sudra. The former is superior 
to the latter. 

This order is only artificial but unfortunately it was thought 
to be natural and it then produced all the mischief described 
previously. 

45. Connected with this subject is that of the privileges 
bestowed upon the Brahmana. These privileges are (1) exemption 
from punishment by the king and (2) exclusive right of receiving 
gifts and (3) freedom from taxation. These are stated in the 
following passages: 

“ h Tg*u«rfcr sndRrnrff | uw” 11 *1 « <; 11 

— nfHTRcr, srtRfai, sr. 

Translation : — Oh Lord, also make this promise that you 
would regard the Brahmanas as being unpunishable. This is the 
oath administered to Prithu who was put on the throne after the 
deposition of king Vena for his misdeeds. 

sreTfcra: 11 br 11 
— 

Translation : — In his own kingdom, a king should be just 
and he should pardon the Brahmanas. 

wriR sragtrssNhiL 1 

II 'RS II 

RTfT ^fr 'TT^T R qRtRf I 

RgRrrar r griff r sr r 11 ^ It — sr. <s. 
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Translation: — Swayambhuva Manu ; has declared ten- 

places for punishment for the. three Varnas other than the 
Brahmana. But the Brahmana should go off unhurt on these 
places. These ten places are: (1) the generative organ, (2) the 
tongue, (3) the abdomen, (4) two hands, (5) two feet, (6) eye, 
(7) nose, (8), two ears, (9) money, and (10) the whole body || 25 || 
snwrfBfti snspro » 

3 HfoiRf i%: n n 

n ^Tc*t|qih^fr i 

II \co n 

cfWfT^R n .3 ^ n 

— »^a%, 4. <*• 

Translation: — Shaving the head is ordained to be the capital 
punishment for a Brahmana. The real capital punishment is 
for the other Varnas || 379 || Even if a Brahmana commits all the 
sins (offences) he should not be killed. He should only be ex- 
pelled from the kingdom unhurt and with his property complete 
and unmulcted (^ 3744 ) II 380 || There is on Earth no greater 
Adharma than the killing of a Brahmana. Therefore the king 
should never even think of it || 381 |j 

(2) Pratigraha, i.e., acceptance of gifts, is mentioned only 
amongst the duties and rights of a Brahmana and not of the other 
Varnas. This we shall see later on. Acceptance of gifts is 
therefore the exclusive right of the Brahmanas. 

(3) % '<?jfar3?rrsrff m # 44R ^ li * \ It 

3T-43 mimra; (! W II — 4TTO1R, ST. =1 . 

Translation: — A king governing according to Dharma can 
take as a tax one-sixth of the wealth (profits) of any one except 
the Brahmana. 

4 Tm w 

— 45^1%, bt . 

Translation .-—Even a dying king should take no tax from a 
learned Brahmana. It should be noted that a Brahmana is not 
a Brahmana at all, if he is not learned and that therefore all these 
privileges would be granted to a learned Brahmana only. 

Now the question is why were these privileges granted. 
These were granted to him not for his own benefit but for the 
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benefit of the society — to enable him to discharge his onerous 
duties. It was his duty to declare the law as it should be 
(eiTcrifcr i w w® wwm mfFn«5rcr n 

quoted in paragraph 30), without being afraid" of the kings 
and the kshatriyas. It is quite necessary for this that he 
should be exempt from punishment at the hands of the king. 
Otherwise it is very likely that he would stand in constant dread 
of the king and would be unable to declare the true law. For 
the same purpose even to-day the legislators and judges are 
given special protection in the constitutions of civilized 
countries. The other two privileges are also intended to 
keep a Brahmana well-supplied with money and give him an 
independent and easy living so that he may be enabled thereby 
to devote his undivided attention to his chief duty, the acqui- 
sition of and disemission of knowledge and be enabled thereby 
to speak the truth freely without being influenced by anybody 
upon whom he may have to depend for his livelihood. It is 
thus clear that the privileges of the Brahmana were given to him 
for the benefit of the society. 

46. I shall now describe in detail the duties and rights of 
all the Varnas. 

2RR 3RR l 

TR Vifawim II ^ u 

quod g cRirnrer ^fifar wfw ii \s$ it 

RIRRR R^R: | 

TOR fRfIRtn II ^ || 
ffelfeHTOlIJ *4TRIR R %TIT% ^ I 
RR RUTOq II II 

— 3?. 

rrr qi \ 

h y ii 

W 3 RTf%cf sw wm II H II 

3 %*T RqiSR I 

m\ ciwiriT qiroqT. u $ Vi 



68 THE SOCIAL INSTITUTIONS OF ANCIENT INDIANS 

trsf err i 

3t|t|€i qTR m<l 3TWR^ ^ 3T II ^ II 
wrkf'T I 

s^trr to to %% ^i%w: iuh 

— JTg^fcT, TO V. 

?r <$ g*>r f%R§qif^TcT sprfat i 

?T^r swn^tn >> 

— to 

Translation: — Teaching, study, worshipping (%$), helping 
others in worship, making gifts, and accepting gifts, these are 
the acts of a Brahmana. Three of these six are his means of 
livelihood jj 75 and 76 || “Manu”, Chapter 10. 

A Brahmana should abandon all things that are opposed to 
study and he should teach at all costs. That is the real performance 
of his duty || 17 |] He should always study those sciences that 
augment thinking power, sciences that are helpful in producing 
corn (*<q[?3rn%), sciences that are useful and works that help the 
understanding of the Vedas j|19|| (“Manu Smriti”, Chapter 4). 

A Brahmana should live by Rita or Amrita, or by Mrita, or 
by Pramrita or by mixture of truth and falsehood but 

should never live the life of a dog || 4 || R.ita is picking up of grains 
scattered in the market an< * collecting grains from ears of 

corns thrown away by farmers. Amrita is that which is 

given without begging. Mrita is that which is given after begging. 
Pramrita is that which is obtained by cultivation. Satyanrita is 
trade. A Brahmana may live even by that. But service is called 
the livelihood of a dog. Therefore a Brahmana should avoid 
it || 6 || He should store grain in a storeroom TOrrCl), /.<?., 

he should store grain for three years, or he should store grain 
in a jar, f.e., he should store grain for one year. Or he should 
store grain for three days only or he should not keep anything 
for the next day || 7 || Of these four householders, the latter is 
superior to the former and gets superior world for his reward ]] 8 || 
This means that a Brahmaria was to keep himself as poor as 
possible. (“Manu”, Chapter 4). 

A student knowing his duty may not give anything to his 
preceptor before beginning to study. But when he has completed 
his study and being permitted by the preceptor wants to return to 
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Ms home and perform the bathing ceremony ($rr^4) he should 
obtain as much as he can (5T5R4T) for the preceptor || 24 || (“Manu”, 
Chapter II). 

This implies that a preceptor must teach a student even if 
he does not pay anything before being taught. Thus it proves 
that it was the duty of a Brahmana to teach free. 

q^rsRir i 
Crsfr: n °i% u 

Ir^i^rpcigT i 

STR^TTc^ jj cTff^- 4IT i/^RT li 1* II 

4 *TTfifa: gTWTRr: I 

$n%4^ % 4rr%^4T?f srr^'ir: tfrstfer s^r n *1 n 

oW ^f^rr^frq'fcf: i 

sTcffri^ =sr %r4 tm n ^ n 

— 43F2T% 3?. Vi. 

Translation : — If a Brahmana does not get food six times, 
i.e., for 3 days (because a man is supposed to take food twice a 
day) then at the seventh time, he should take away from a man of 
low actions, grain sufficient for that day only (ar^ctJTR’dRR) II 16 || 
either from the threshing floor or from the field or from the house 
or from whatever place it is obtainable. And if he asks about 
it, he should tell him about it || 17 || A dutiful king should not 
punish that Brahmana, for, a Brahmana suffers from hunger on 
account of the childishness of the king himself || 21 J| On the 
other hand, the king should obtain information about the number 
of persons of his family whom it is his duty to maintain and about 
his learning and character, and should provide for such main- 
tenance as is enjoined for him by law || 22 || (“ Manu ”, Chapter 11.) 
This shows how careful the law was about the well-being of 
a Brahmana. It is quite natural and just, because the Brahmana 
being burdened with onerous duties for the benefit of the society, 
it was quite necessary to take care about his well-being. 

Now we shall detail the duties of a king. The king was to 
be always a Kshatriya by Varna and the other Kshatriyas had to 
help the king in the discharge of his duties. Therefore it is neces- 
sary to know the duties of a king. These duties are well- 
expressed in the oath that is to be administered to kings at their 
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coronation and that was actually administered to Prithu accord- 
ing to the “Mahabharata”. The oath is as follows: 

pppt fhu i 

rw m II II 

yz-m w i 

cRTO R II |l 

3T#?I % T§*TT%RT srffarftff I 5WJ I 

R PTOfc# WTWfn% T^cTT II II 

— JTfRTRR, STifflPW, a?. HV . 

Translation : — Take this oath again and again. “I will 
protect the Brahma on Earth (i.e., the Brahmanas) by action, mind 
and words ; I will not act at any time according to my own incli- 
nations but will doubtless act according to the unchangeable 
Dharma laid down in the Danda-Neeti”. Oh Lord, also make 
this promise “I will not punish the Brahmanas and I will protect 
the whole world from the admixture of the Varnas.” 

SfIH«T TOR 5H5RR WT%T% I 

dforer mv* tr qftssnR n ^ n 

pr% 3 K rh rtst qr sifter <tCtt%rr; 11 11 

srfqr fa er^f%sr 11 ^ it 
MqtfrsgffcR t% g trr Rfr^. ( 

I: RTR ^TfJTFq I 

PTR 2 TR isoRsutruRTR r 11 11 _ ■ * 

^»sff ^ srafirsfroggawr 1 

SFfRdRT R 35T% %RTR?R: II V || 

wf g *1*^3 RTT%dT I 

imc'Rj} m tirsrrqT^opp^cfB; 11 ^ it 
R3T rf%?^ pprw: fawfalW RlWJrt I 
fa ?tT# cfcF: fa RRRR3; 11 H9, II 

9T. \», 

Translation :—- A Kshatriya who has been enlightened by 
learning Vedas as directed by the Sastras ^^r) should 

protect this whole society j| 1 j| He should appoint seven 
or eight ministers, well-tested, born of good families, skilful in 
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the use of weapons brave, having knowledge of 

the sciences, and whose ancestors also have served the king or his 
ancestors (ifjsjpj;), || 54 || because, even an ordinarily easy act is yet 
difficult to be done by one man if unaided, what then of “govern- 
ing” the kingdom, the fruit of which is very great |j 55|J| With them 
he should consult about ordinary (not to be kept secret) peace- 
treaties, hostility, matters about army, treasury, town and country 
income protection and pacification of con- 
quered territories II 56 1| Having obtained the 

opinion of each of them separately and of all of them jointly, he 
should do what is beneficial to him |1 57 |j But his highest con- 
sultation about all six matters referred to in verse 1 61, 

should be done with the learned Brahmana most distinguished 
of all II 58 || He should always confide in him and should 

assign all acts to him. He should begin an act after having come 
to a decision, together with him || 59 || (“Manusmriti”, Chapter 7.) 

^ 1 A l>4fcr I SfftSRjd Tf M ^fcf ^ 

i — st. <n . 

Translation : — He (the king) should appoint as a Purohita 
(Prime-minister) a Brahmana, having knowledge, noble descent* 
eloquence, august and pleasing appearance, mature and active 
age and good character, whose rule of life is justice and who 
abstains from bodily or sensual pleasures (fjqi%^). The king 
should act with his consent (^n^r:). It is known that the king 
acting with the consent of such a Purohita prospers and does 
not get afflicted jj 12-16 || Chapter II “Gautama Smriti”. This 
means that every act of the king required consent of the Purohita. 
This is just as it is in England where every order of the king re- 
quires the consent of the Prime Minister also. The Mahabharata 
also says: 

s u $ n 

^3% uuwrq, i 

cT^igf 5rr%5r: it vs it 

1^13 tr^T%3TT% I 

RfTTcTT^ It c 11 

W cfSTT I 

q^I^g-fed- HAH 
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*5$ TTORRFft !M ° H 

5 to: gtil; m jm4^K « 

3TSHF *n%TO TT^T’T'^TK^^ II 1 1 IS 

m- (?ra:) toW| mm? *r i 

3H?T sarqfROT XS5TO SRI: fT^T II ^ » 

— STiraw, 3T. <£■*• 

Translation ;— I shall tell you how and of what kind you 
should appoint your ministers || 6 |j Four Brahmanas, learned 
(Ipgpr ) and honest (ij^fa;) who are mature and have completed 
their study at a teacher’s school (§ncp=lv) (that is who are 
graduates), eight Kshatriyas strong and skilful in the use 
of weapons |(7j| twenty-one Vaisyas possessing wealth, three Sudras 
that are humble and honest in the duties previously mentioned 
( i.e ., the duty of attending upon other Varnas), and one Suta 
(by Varna) who knows Puranas, has got eight qualifications, is 
fifty years of age, mature and free from jealousy, knows 
Srutis and Smritis also, is modest and impartial who 

is able to control the disputants about any point, who is not 
greedy of money || 10 || and who is free from seven terrific vices. 
The king should take decision about anything in the midst of (at 
least) eight of these ministers || 1 1 |j and then that decision he 
should proclaim in his kingdom and should also communicate to 
the governors (^iSRTZf) of the provinces. In this manner you 
should govern your subjects || 12 || 

These passages show the duty of a king and therefore of other 
Kshatriyas whose duty it was to help him and they also show the 
part that the other Varnas had in the government of the kingdom, 
srrw ^ i 

TOW: to; II TO II 

m to u \o* u 

3?lr imw: t 

f| era; u k 

sfiTO si gmra to to?t: i 

tot wb n 3 ° % u 
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W m- STTH w>]§ I 

cPtt wr siarran'iPRracP^ is \°® u 

wqith *ns; t^ira^% i 
qiqim^RT^ srcFfara: n^« 11 

?[2?i 4£ fff f’Eqfcf 3TRFJ7: I 

<T4T gffcRI ^ II \°\ It 

wr^f^iTcqiq^jfs i 

l^WcITt^^ cT^RPT 5TcT II II 

W *TWTR? ^CTIH *<**[ 'qR^^T I 

mi mm ^ctir rtskt: qif^t n n 

JTgFjra - , 3f. V 

Translation : — A king should imitate the spirited behaviour 
of Indra, the Sun, the Wind, Yama, Varuna, the Moon, Fire and 
the Earth || 303 |j As Indra rains all the four months of the rainy 
season, so he, observing Indra’s rule of action, should rain his 
kingdom with desires, i.e., by fulfilling the desires of his subjects 
|| 304 || As the Sun takes away water for eight months by his rays, 
in the same way, he should take taxes from his kingdom. This 
is the Sun’s « rule of action || 305 || As the wind enters and moves 
through all living beings, in the same way, he should enter all 
human beings by means of his spies. This is the Wind’s rule of 
action [| 306 || As Yama restrains, at the proper time both the 
beloved and the hated, so he should restrain his subjects. That 
is Yama’s rule of action (“restrain” here means kills) || 307 j| 
As every sinful man is seen ensnared by Varuna, in the same way 
the king should imprison all sinful men. This is Varuna’s rule of 
action || 308 j| He is the king observing the Moon’s rule of con- 
duct on seeing whom the subjects are pleased as much as men are 
pleased by seeing the full Moon |] 309 || He should show to sinful 
men his prowess and his sharpness and to sinful neighbouring 
kings, he should be very ferocious. This is Fire’s rule of conduct 
|j 310 || It is the Earth’s rule of conduct, if a king supports all 
beings as equally as the Earth does support all beings || 311 || 
This passage enumerates all the duties of a king briefly and 
poetically with regard to subjects in his own kingdom. Now 
I shall quote a passage that states his duties even towards the 
subjects of another kingdom. 
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i%c^r i 

s^wtr:? rN ^ i! '< « ^ it 

mt 3 Ri%iqf swdfcr R^ifqcT^ i ' 

^mriSF n w n 

swr# ^ eref '^h ?r*w%[iff i 

IWA 3’^i^V W t II \o\ II — *!§., ST. vs. 

Translation : — A king, having conquered a country, should 
worship the deities (or public functionaries) and dutiful (qrw^) 
Brahmanas in that country. He should grant lands exempt from 
taxation (qRfRjv.) and proclaim amnesty (to those who fought 
on the side of the defeated king) |j 201 ]| And then having ascer- 
tained briefly (qjrPFr) the desire of all these, /.<?., the public 
functionaries and dutiful Brahmanas, he should establish on the 
throne a man from the family of the defeated king and should 
make an agreement with him j| 202 |j He should accept their just r*Ni 
claims as stated by them (Wif^fpr ) and he should honour the 
newly established king and his ministers with valuable things 

($:) !l 203 

This passage proclaims the right of self-determination, so 
loudly trumpeted but so often violated in modern times. It 
also shows how to win peace after having won the war, i.e., a 
way of making peace that will leave no cause for further wars. 

Now I shall quote a passage that shows the chief duty of a 
.Vaisya. 

qjfoi 3TII%|^ , 

W* tflgmgrmm wm: w \\\ n — bt. v 

Translation : — A Vaisya should try his best to increase his . * 
wealth by just means, and he should give food to all beings by all 
his efforts || 333 |j 



LECTURE V 

MANUS AND SAPTARSHIS 
(Their History) 

47. Manus and Saptarshis have been mentioned in Nighantu 

in Chapter 5 as public functionaries (qr^iR). We have seen in 
paragraph 24 that they are members of the public assembly 
named ^ or or *?Fr. We should notice that the public 
functionaries named are also members of the same assembly. 
We should also note the public functionaries named fq^ ; who 
are members of the public assembly named The and 

are sometimes associated with Saptarshis or Rishis in some 
statements. 

48. We have seen in paragraph 23 that the term of office 
of these public functionaries is one Kalpa, i.e., 4 years. There 
must, therefore, have been a large number of Manus and a large 
number of groups of Saptarshis. But the Puranas only mention 
fourteen Manus and 14 groups of Saptarshis. What is the 
explanation ? We shall see in the next lecture that the Manus 
and Saptarshis had three functions, one of them being the 
re-division of the Varnas. This function of re-division of Varnas 
was exercised by only fourteen Manus and groups of Saptarshis. 
It is only these fourteen that are remembered and mentioned 
in the Puranas. This is clear from the fact that each of these 
fourteen Manus is qualified as we shall see later on by the word 

i' e ‘> t ^ e originator of Brahman as and Kshatriyas. 
In this lecture I shall give the history of these fourteen Manus 
and groups of Saptarshis and in the next lecture I shall describe 
the functions of Manus and Saptarshis. 

49. The following passage gives the history of the 

first of these fourteen Manus and the Saptarshis associated with 
him: 

5*: cir JTtfmK Wtvr u R’a ii 

*T3 dl: ii II 

ITT ^ 3T. V». 
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m ^3: wk? % 1 

sfrcT Wl§ ^ =4 sTSTOT 5 F 3 Tl%^ 11 \ % 11 

$3TTf^5?y<JT Wflf ^HWSpR II Vo || 

q^cfTTJrg^ FfflcT '4ff ^i^RwStvirf II 
qoi!«RrRR5^ ^ 3 : ^W^TSsTO II v'i II 

— TTg^lW, 3?. V ; <T^ X, 3T. ’A. 

3 . WM SKR?^ 1 

^5 ?<Mg> wt ^sTRcOTift % i\ n, 11 
'B?n rfcTRf STT*f fcTg*R % I 

cp55T^Rfr SIIrMT 5HH IfcITgJt II «Svs II 

isrwr I yr: 11 11 

— TTgg*T*T, 31. ^vs; sTfli¥3*l%, «T. V>. 

Translation : — In that way the Brahma established for them 
the system of Varnas and Asramas. But again the people did not 
observe those laws on account of foolishness and then on account 
of mutual conflict (q^^o^T’^) caused thereby they again 
followed Manu (55-56). 

Then in the beginning of the Treta Yuga, Manu and Saptarshis 
declared the Srouta and Smarta Dharma promulgated by Brahma 
jj 39 || The Srouta Dharma embodied (dlfd the reading in the 
STOfagFCW, qT. X, 37 . \\) in and ^ and consisting of 

marriage and Yajna or worship of fire (srrafiw) was declared 
by the Saptarshis |] 40 || The Smarta Dharma, traditionally handed 
down (qfqqiJTFf) consisting of the duties (ajpqnc) of the Varnas 
and the Asramas was declared by Swayambhuva Manu j| 41 1| 

The first two passages have already been referred to in 
paragraph 31. They show that the system of Varnas started by 
Brahma was not continued by people on account of foolishness 
an< i was revived after abeyance for some period by 
Swayambhuva Manu in the beginning of the Treta Yuga. 

The third passage gives the exact date of this revival. The 
following is the translation of this third passage: 

“Tell us truly how the Yajna was started in the beginning 
of the Treta Yuga in the creation of Swayambhuva Manu. Tell 
us how they again established the Varnas and Asramas when 
the Krita Yuga and the interim thereafter had ended, when the 
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Treta Yuga had arrived and when the period named Kala had 
begun.” — “Vayupurana”, Chapter 57. 

Now we know that the period of Krita is 400 years including 
its own interim. Then would follow the interim of the Treta 
in its beginning, of the length of 30 years. This would make 
430 years from the beginning of the Varaha Mahakalpa to the 
end of the between ^ and But a new small Kalpa 

begins not at the end of 430 years but at the end of 432 years 
from the beginning of the Varaha Kalpa and the Kala (sesr) 
mentioned here appears to be same as the small Kalpa. There- 
fore the date of the revival of the Varna system by Swayambhuva 
Manu would seem to be 432 Kalpa Era or 2670 B.C. This is also, 
of course, the beginning of the period of Swayambhuva Manu. 

50. This Manu and the Saptarshis in his period did not 
only revive the system of Varnas but they also gave a fresh 
impetus to Yajha (sjf? rfiw), an( i the system of marriage by 
reducing the laws and regulation of Ananda Brahma to writing. 
This is my inference and the following are my reasons for it : 
The passage in verses 39-41 of Chapter 57 of “Vayupurana 5 ’, 
just quoted, says that the regulation about marriage and Yajna 
( ) was called sffa and that about Varna and 
Asrama was called The following passages show the cause 

-of this difference in nomenclature: 

*7HTTT% 5TfI^rSUTR ^ grit: I) ^ ,11 

IHRFTSr: II \\ II 

— cTf^iq, 37. HV 

Translation : — The Saptarshis declared the Srouta Dharma, 
the Rigveda the Yajurveda (qpgfq) the Samaveda (^RTlrr) 

and the six Angas Jgcfj:) of the Vedas, by knowing, 

i.e., hearing them from their predecessors in office || 31 |j 

(Swayambhuva Manu) again declared the duties (srrsrir) of Varnas 
and Asramas by inferring (^4r) the duties of Varnas and 
Asramas in the past period of Manu. Hence the duties of 
Varpa and Asrama are called Smarta duties jj 32 |j 
fq%3F: ^ITxdtcf. WRUfcRm 3^4% 1 

^icT: ^Tlfr ^TSmicW. II \% \\ 



78 THE SOCIAL INSTITUTIONS OF ANCIENT INDIANS 

Translation: — The Srouta Dharma should . be known as 
Srouta because it was heard and the Smarta Dharma is 

called Smarta because it was inferred (wRUfrcf ). The Dharma 
about Yajna (f^sn) and marriage or ^) is Srouta and 

Dharma about Varna and Asrama is Smarta JJ 39 [j Chapter 59 
in “Vayupurana”. 

Note . — The word afTRfcff in verse 31 should be translated as ‘having heard’ 
because for the same act the word fcRQTTcf, has been used in verse 39. The 
word ‘ f <ErRffr” must be taken to mean, “historical inference” because 
“ ” must have a meaning distinct from that of 2 fc[Crf and “historical 

inference ” can be the only meaning distinct from that of 2R°T, the other 
meaning namely “ remembrance of experiences in previous birth ” not being 
rational and realistic. 

One may question why the same method was not used with 
regard to both the Dharmas. The answer is quite clear. The 
Dharmas about Varnas and Asrama were in abeyance 

) anc * C0U ^ not t> e known by hearing from predecessors. 
They would be known only by historical inference. The Dharmas 
about Yajna and marriage were being observed and could 
therefore be known by hearing from predecessors One 

may ask here why were the Dharmas about Yajna and marriage 
declared at all, by the Saptarshis of the period of Swayambhuva 
Manu if they were being observed at that time. The answer can 
only be that previously they were being handed down by words 
of mouth but that being a difficult and inefficient method 

of handing them down, they were reduced to writing. (The 
historians know that a similar thing was done in Rome in very 
ancient times.) Yaska also makes the same inference in the 
following passage: 

1 J75JTT 

11 V-* II 

Translation : — There were Rishis who personally saw Dharma. 
They handed down by words of mouth the Mantras of 

and to inferior men who could not see Dharmas 
personally. The inferior men were too weak (jssRcf:) even for 
handing down Dharma by words of mouth (t# 5 Tr). Therefore 
they (i.e., the inferior men) handed down this work (i.e., the 
the Vedas and the Vedangas, of course in writing (because 
^ means a book in writing). 
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It appears as if Yaska had before him the same passages 
in the Puranas that we are here considering. They clearly show 
that Vedas and the Smritis were first reduced to writing at the 
time of Swayambhuva Manu. 

This is also supported by the following statement: 
cr^kr mm i 

mi II tl 

— 3T. Hvs. 

Translation : — It is said that the division of the Varnas was 
done in the Treta Yuga and then the Mantras were reduced to 
Samhitas, i.e., to written works by Saptarshis who were Brah- 
manas. It may be objected that the people of the days of 
Swayambhuva Manu did not know writing. This is the opinion 
of those who regard the Indian Aryans as men of low intelligence. 
If the Aryans could measure the length of the tropical year 
almost exactly before B.C. 3102 as I have shown they did in my 
book “The Astronomical Method, etc.” they must have known 
the art of writing also very early. Several Mantras in the Vedas 
support this conclusion. In l” W-v-$) 

and in “ nidsr dsddd3?d. m ” (^%r, the root 

to engrave proves that they knew writing. 

The work of Manu though called a must have got the 
same authority as Sruti is supposed to have at the present time. 
It must have got an independent authority by itself (^TSTOToq) 
and not an authority dependent upon that of Sruti. It must be 
noted here that no one except a Manu the public functionary 
could write a Smriti and that in fact no one other than a Manu 
wrote a Smriti, till the time of *ficW the author of the 
i.e., about 613 B.C. (see paragraph 433 of my book “The Astro- 
nomical Method, etc.”), when the institution of Manu and 
Saptarshis appears to have been forgotten and when the word 
itself changed its meaning and began to mean exposition 
of the Vedas. It must also be noted that the present “Manu- 
smriti ” is not the “Manusmriti” of the days of Swayambhuva 
Manu. 

51. I have detailed above what happened at the time of 
Swayambhuva Manu. The following passage in the Mahabharata 
describes part of it very vividly: 
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% ft FT ^mr: II il 

l^fTO#rT areara srisrgtRn* i 

TOcf fct *RT *TfTFRT li II 

3?r4i: 

*RTT%(53TOSr 555^1: jW ^ 1 
qfTOJ S^ITORST f| [%5rRT^rflrJT: II ^ II 

*tft 5i??r%i$i5rrenTr ^rrag^sw: 1 
RcTffh’TOcT TO: cITvart sTTW frlTOcTR. II ? ° I! 
tJ^IWrafcftaf §TO 33R ^cTI: I 
^Wfr^sapji: g^rWIWIT: II 3 1 II 
%i >w %i m %i flcregrwR i 

TOT^T TO3T 3T5T^fT cTcT: TO SRf^ II 5 3. II 

Wwffowiffc TO: q«T!TOITO: I 

*?W I%I%TOq f^f% T£TT =3 TO-Tcfi: || 3 3 || 

TO2FTT3T%STTf cl^I M STCSRft I 
iqq^iw^ wrfc -^wrat flcf^r^^rf n 3 A n 

— RflTOfl, 5iti%qqi% 3T. }}A- 

Translation : — That is the best Sastra respecting the duties of 
the people (gfepjjf • adjective of ?j\% sNiTJTf TO cl<! |% 
TOffff:) which was declared after unanimous decision (Tr^rrfcffif- 
3 |rqj) by the Seven Rishis named pq=n%^'f%?r: and which was 
accompanied by the four Vedas and which was made on the great 
Mountain Meru and which was given out by seven mouths j[ 28 |j 
Marlchi, Atri, Ahgiras, Pulastya, Pulaha, Kratu and the spirited 
Vasishtha are the Chitrasikhandins. They are the seven Prakrit is 
and Swayambhuva Manu is the eighth. The society is held by 
them and the Sastra has arisen from them || 30 j| 

Those thinkers (rpzr:) who had concentrated their mind 
(t^TOTO) an d had controlled their organs and mind 
TOT to), who knew the past, present and the future, who were 
intent upon Dharma based on truth (^totoITO:), thought 
about the people by the mind and concluded (#&[?£ tofjt), 
“this is the best (5rq:)/ this is 5 Tfjq; 5 this is the greatest good” 
(for the people) and then they made the Sastra |j 32 j| In that 
Sastra Social duty, money matters and enjoyment of senses and 
afterwards freedom from pain (4r$r) or Beatitude, also were 
declared. Also several limitations (rules) that are to be observed 
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(*r r%4cfl:) ™ public assemblies named ^ and were declared 
in that Sastra |J 33 Jj Also the goddess Saraswatl entered (inspired) 
them for doing good to the people by the command of Narayana 
II 35 || 

52. I have narrated above the great deeds done by Swayam- 

bhuva Manu. They explain the great respect with which Swayam- 
bhuva Manu is spoken of even in the Vedas. He is spoken of even 
in Rigveda, 1.80.16, 1.114.2, 2.33.13 and in 8.52.1, as father Manu 
(n*j: fhcfi). In Rigveda, 8.30.3 we have the important 

prayer: 

*TR: ” 

Translation: — Oh, Gods, do not take us ^ t 2nd person 
plural) away from the path of father Manu, that promotes the 
highest good (qxTercf:)/* 5 * n “Taittiriya Sarphita”, 2.2.20.2 we 
have the very important statement: 

‘ f 2ft RRT WH*.” 

Translation : — Whatever Manu said is as beneficial as medi. 
cine. These references to Father Manu undoubtedly prove that 
Swayambhuva Manu had done the great deeds described above. 

53. I shall now describe the other Manus. The following 
passage gives a list and a brief description of all the fourteen 
Manus: 

^rrq-gtr 1 

3 fNwrert.*Rr^r cr^r wreigtfr 11 \ u 

TRflScfRT: I 

mwk < 7 ^ n v 11 

^rsffrar: 11 ^ 11 


—^33^, 3T. 

Translation : — Swayambhuva the first Manu, Swarochisha, 
Outtama, Tamasa, Raivata and Chakshusha are the six past 
Manus. I shall tell the eight future Manus. They are the five 
Sawarnas, Rouchya, Bhoutya and Vaivaswata. Know that the 
past five Manus are descendants of the first Swayambhuva Manu 
(sn^iTT) II 5 II — “Vayupurana”, Chapter 62. 

Having first given this list, the Purana then describes in order 
the Swarochisha, Outtama, Tamasa, Raivata and Chakshusha 

* “ c TCT4cn’ ; ’ has a similar meaning in Rigveda 10.63.1. 
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Manus in the same chapter, calling them as the second, third, 
fourth, fifth and sixth. The seventh Vaivaswata is described in 
Chapter 64 as the present (^rtsrcr) Mann. The future seven 
Manus are described in Chapter 100 and their names in order 
are Sawarna, Daksha-Sawarna or Meru-Sawarna, Dharma- 
Sawarna, Brahma-Sawarna, Rudra-Sawarna, Ronchya and 
Bhoutya. They are also described in Bhagavata, Skandha 8, 
Chapter 13 the last two being named Deva-Sawarni and India 
Sawarni and the order of Dharma-Sawarna and Brahma-Sawarni 
being inverted. Though these Manus are said to.be future Manus 
they are really past Manus. The kings described in Puranas 
as future kings are known to be really past kings. The future 
Manus must similarly be, in fact, past Manus. The statement 
“ ^ etc.,” discussed in paragraph 59 

which says that eight Manus are past, supports the same conclu- 
sion. Moreover, the adjective applied as we shall see here- 
after to some of the so-called future Manus proves the same. 
The reason for describing them as future kings or Manus is also 
very clear. The “Vayupurana” is written in the form of a 
dialogue during the period of Vaiwaswata Manu. The subsequent 
editors of the “Vayupurana”, when they brought it up to date, 
kept up that form and hence they had to describe the subsequent 
Manus or kings as future ones, though they were really past. 
That the “Vayupurana” was first written during the period of 
Vaivaswata Manu is shown by the following passage: 


a?ST1^5T^ ' f TcTT I 

qRcfl fatpSRF II VHX \\ 

(m:) 

— 3T. vs* 3T. 

Translation : — In the period of Vaivaswata Manu, from the 
beginning of Vaivaswata Manu, 28 periods named Yugas have 
elapsed with those kings. Hear the periods that remain |] 459 |j 
The future forty (forty-three according to “Brahmanda Purana”) 
periods named Yuga with kings are remaining. The period of 
Vaivaswata will end when they will have passed || 460 |j 
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This statement has been much misunderstood. The Yuga 
mentioned here is supposed to be the astronomical Yuga of 
43,20,000 years. But the astronomical Yugas had not then come 
into existence and Yuga meant only 4 years in those days (see 
my book “The Astronomical Method, etc.”, paragraphs 265-268). 
Anyhow, the passage shows that the “Vayupurana” was first 
written when part of the period of Vaivaswata Manu had elapsed 
and hence the subsequent Manus have been described as future 
Manus though really they are past Manus. This will also be 
supported by the actual dates of the future Manus proved here- 
after. 


54. The Manus Outtama, Tamasa and Raivata are grand- 
sons of Swayambhuva Manu. This is known from the following 
statements: 


?FR: T4 STScftar: msratairfipNfl M h U 

^rcrf%<fra*r«Nr i 

(*f: FJdi:) 

— 3T. ^ WHfar^mr, qr<? a?. 
Translation : — The five past Manus, i.e., the Swarochisha, 
Outtama, Tamasa, Raivata and Chakshusha are descendants of 
Swayambhuva Manu (| 5 || The four Manus Swarochisha, Outtama, 
Tamasa and Raivata are descendants of Priyavrata Jj 56 jj 
*T cTcfr STOF l 

fgR rs^T'ctf t 5ft a$Nr n vs u 


RfT *TT cTR ^Icf^T R^Rcf II £ I! 

€ I RR*^: 3W II 5 1 II 

5 pq: Tim qiciWfRfRm M n II 

3rt *r xm u u 

trerssT m^Rci it tvii 

RwraRTRl gm # ti <\%\\ 


— wiggm, ar. *i«. 

Translation : — Then the Brahma hid his dark body 
and divided that body into two parts |j 7 (f By one part he 
became a woman, she became Satarupa |f 8 }| and the other half 
who was man, was the first (tjq) Manu Swayambhuva (| 11 1[ 
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That man having obtained Satarupa for his wife, co-habited with 
her ]] 13 fj Satarupa gave birth to two sons, Priyavrata and 
Uttanapada, the best amongst sons borne by those having sons 
j] 16 1| (** is ¥tof axld not frwr q$r). 

ftpracTg^T >' ^ U 
SrFWcrT TF^ki ^ cFffT^: II ^ II 

— ^ • 3T. i. 
r URf TSffiRW !l '-. II 

— ¥FFT^f, #*<* a, 34 . i. 

Translation: — The second Manu named Swarochisha was the 
son of Agni 1} 19 JJ The third Manu Uttama was the son of 
Priyavrata || 23 1| The fourth Manu named Tamasa was the 
brother of Uttama || 27 |( The fifth Manu named Raivata was the 
brother of Tamasa || 2 || “Bhagavata,” Skandha 8, Chapters 1 and 5. 

These passages show that the Manus, Uttama, Tamasa and 
Raivata, were sons of Priyavrata who was son of Swayambhuva 
Manu (though they differ about the descent of Swarochisha). 

Now as the Manus — Uttama, Tamasa and Raivata— were 
grandsons of the Swayambhuva Manu, the periods of the first 
four Manus must not have been very long. We have seen that 
the period of the Manu according to the constitution of those 
days was only four years. We have also got the following 
statements about the length of the periods of these Manus: 
Wfiftr TsffcfRl %2p 511 ^ n 

4 lvW: qft&PTlcf: ^RTI^t 5 I 

f^cROTT^gpn xf h \% II 

— tfgspcro, 3T. 

Translation:— The length of the period of Swarochisha should 
be known by that of Swayambhuva (j 23 j| The creation of Uttama 
is measured as regards the length and the number in the series of 
descendants, by that of Swarochisha f| 36 || 

Under the circumstances detailed above, it would not be 
wrong to presume that the periods of Swayambhuva, Swarochisha, 
Uttama and Tamasa were four years each. 

55. The Puranas give names of Saptarshis, Devas, Indras 
and Manuputras in the period of each Manu. 1 need not give 
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these details. I shall only give those things that are the most 
important. 

fMT: *TtFRR: I 

TfcT SHmaR: ti 33 [\ 

— 3T. 

Translation :— The thirteen sons of the high-souled Auttama 
Mann were originators of the Kshatriyas || 35 || 

This shows that sons of all Manus were originators of 
Kshatriyas. “ Vayupurana” in Chapter 62, verses 71-88 gives 
the line of descendants of upto Chakshusha 

Mann is the 8th descendant of Uttanapada. The “Vayupurana” 
says about him 

RqR'MirT ffcft ! 

w 

srgifgK sru^sr^^: n ee i> 

i 

W (°fr) 

fff ii c\ u 

?tw n n 

—^33^, 3T. ^ ; afTRTS^r, \ t 3T. V$. 
Translation :— Brihatl bore fox; Ripu the son named 
Chakshusha who was all-spirited. His son, the learned Manu, 
was the originator of the Brahmanas and the Kshatriyas. He, 
i.e., Chakshusha, son of Ripu, generated from Pushkarini, Varunee, 
the daughter of Prajapati named Aranya, the famous Manu 
named Chakshusha knowing Dharma and Artha full well J| 90 jj 
I have ascertained the date of this Manu to be Kalpa Era 
680, i.e., 2422 B.C. from the position of the planets at the begin- 
ning of his period (see paragraphs 368-71 of my book “The 
Astronomical Method, etc.”). The period of Raivata Manu 
therefore must have ended in 680 Kalpa Era. It must have begun 
in Kalpa Era 448 on the presumption that the periods of the 
previous four Manus were four years each. The period of 
Raivata Manu therefore must have continued for about 232 
years. Such a long period is possible only if automatically 
working laws fixing man’s position in the Varnas, were in force. 
Those laws have already been pointed out in paragraphs 34-35 
and they were probably promulgated by the Raivata Manu. 
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56. The period of the Chakshusha Manu, was 68 Yugas or 

272 years, because the verse “ i 5TST SRT IS 

H *«, ii in Chapter 62 of “Vayupurana” says that 
the creation of Chakshusha Manu was equal to that of qq^rcT 
ra in length (f^cf^r) and because the length of the period of 
Vaivaswata Manu is proved to be 68 Yugas by verses 459 and 
460 of Chapter 99 of “Vayupurana” quoted in paragraph 53. 
Therefore the period of Vaivaswata Manu must have begun in 
952 Kalpa Era, i.e., 2150 B.C. This is confirmed by the fact that 
Vaivaswata Manu was the grandson of a daughter of Daksha, 
the 9th descendant of Chakshusha Manu (see “Vayupurana”, 
Chapters 62 and 63 and Chapter 84, verses 31 and 37— 38)._ 

57. Vaivaswata Manu introduced a new factor in the Aryan 

Society of Brahmavarta. He sent his son to colonize the 

country to the east of the Brahmavarta. 

The Ramayana says: 

5fiT3!*5T JTIff flfR I 

frfaS: II ^ ll 

qgpn wtfwt 3# Rf*far mn, M » 

— w t, 

jqfiT: §cf: i 3W^I||RRr H RRfT VRR Rfe 6 3.1 li 

• - R 1 ! v9o. 

Translation:— Kosala is a very happy ($%:), prosperous 
(frrtO and large countr y on the hanks of Sarayu, rich in wealth 
and grain || 5 || There was in that country the famous city 
named Ayodhya that was built by Manu himself, the lord of 
mankind || 6 || Ikshwaku is the son of Manu. He was the first 
(x^n) King of Ayodhya || 21 fl 

shows that Vaivaswata Manq colonized the country 
round Ayodhya and made his son Ikshwaku, king of that country. 

The “Vayupurana” says the following about the sons of 
Ikshwaku: c ^ 

<m ii c ii 

mi w \ 

^RSig^RcW 3Rf: qRRRTT^ % II % II 
*T%cfRr BflRTcl: I 
r c?t%rirt r % ri% h 3° n 
3 1 1 33 II 
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ffRT'ht FRTRa I 

RT^RWR 3? IM II 

SRcfWR T%WcT 3Tiri^T^?TII%cf: M ^ 11 
%RRi?T iW^F! SRtfc^RSRfR: I 
STrercg^T RSRRH II 3 1 1 

ci^pff rjrrW. II V II 

rtp-rw RfRRf ^rwr Rnwrs*n?<i; u £ n 

— Tf^Rr, ^. 6 %. 

Translation : — Ikshwaku had hundred sons who used to make 
large gifts || 8 || The eldest of them were three Vikukshi, Nemi 
(Nimi) and Danda. Fifty of them headed by Sakuni were kings 
protecting the northern country and forty-eight sons headed 
by Vimsati were protectors^ of the southern country jjll|j, 
Chapter 88. 

Hear the line of the descendants of Nimi the younger brother 
of Vikukshi — of Nimi who founded near the Asrama of Goutama 
the city named Jayanta just like the city of the Devas [j 2 j| Nemi, 
the very dutiful and respected by all beings was the son of 
Ikshwaku of great prowess || 3 || His son Mithi was also a man 
of great prowess. It was on his account that the city Jayanta 
became Mithila || 6 j| 

These passages show that Ikshwaku’s son Nimi or Nemi 
as he is sometimes written in the Puranas founded another 
kingdom in Mithila, Ve., Bihar. 

Chapters 90 and 85 of the “Vayupurana” show that Puru- 
ravas was the son of the daughter of Vaivaswata Manu named 
Ila by Budha son of Soma. The “Vayupurana” says about 
him: 

TUT 5RTRT ftsRTCWT: I 

%% 33SRW % It V<5, II 

r sfiRRurre twin trfasfiqffr: « 

RTTJR dR 5TI%gH II II 

— 3T33T10T, 3?. <*«j. 

Translation : — That son of Ila, i.e. t Pururavas, was a king of 
such prowess jj He ruled at Prayaga or Pratishthana in the holy 
country adorned by Maharshis on the northern bank of the 
Yamuna || 49-50 jj 
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This passage shows that a grandson of Vaiwaswata Mann 
colonized and ruled the country north of Yamuna. Pururavas 
is the ancestor of the kings of Kurukshetra and other countries 
to the south-east of Kurukshetra. 

All the historical facts, shown above, show that soon after 
Kalpa Era 952 or 2150 B.C. the Aryas founded new states to the 
south and east of Brahmavarta. These new states must, at first 
until they grew in importance, have respectfully followed the lead 
and acknowledged the authority of Brahmavarta, as the colonies 
of England do in the present day. Later on when these new 
states grew in importance they and the people therein must have 
vied with Brahmavarta and people therein for honour and public 
authority and we shall see later on that this actually happened. 
The result of this envy was that the central authority controlling 
the whole society of the Aryas in India, became lost and extinct. 
The well-designed institutions of Man u, Saptarshis and Aswamedha 
suffered the same fate and since then the Aryan Society itself is 
drifting to its final termination which can only be averted by 
reviving those institutions and their controlling authority. 

58. We have seen in paragraph 53 that 28 Yugas of the 
period of Vaivaswata Manu had passed and 40 Yugas were to 
pass when the “Vayupurana” was written. That means that the 
period of Vaivaswata Manu was intended to be 68 Yugas or 
272 years like that of the Chakshusha Manu. But that did not 
actually happen. The next Manu the Sawarria Manu was 
appointed in Kalpa Era 1424 or 1678 B.C. This date is proved 
in the following way: 

We have the following passages in “Vayupurana”: 

wsTcf*!? win n ti 

cMRjfr 5TT%feR: pr ll II 

mgstfor, 3T. Too. 

Translation /—(They will be) in the period of the present 
(*rf$?crvr) Sawarna Manu [J 20 1| Their Indra shall be ancient 
($U) Bali son of II 21 j| 

The Bhagavata says: 

StsficT?: II <n II 

II ^ II 
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Translation:— When the eighth period arrives, Sawarni will 
be the Manu || 1 1 [| Bali, the son of Virochana, will be their 
,J Indra fj 12 f| 

Y These passages show that Bali, the son of Virochana, was the 
Indra in the eighth period of Sawarna Manu. The date of 
Bali is proved by the following passage: 

n n 

sfsmH 5 |^r?rri%3Ti: f i 

S'+t 3JT& wicS tired 3?r n n 

A 

p — sngg^i&r, at. ^ '•V 

* Translation: — The third Avatara Vamana arose when (the 

powers of) all the public assemblies (^r%f ) were vested in Bali 
';^UJn the 7th Yuga of Treta and when the Daityas had captured 
all the three public assemblies. Vamana, the son (fsdR':) of 
assumed the form of a Brahmana (%3f:) at an auspicious 
time and sang to Bali, son of Virochana, when that Indra 

of the Daityas was performing a sacrifice [j 75 || 

This proves the date of Bali, son of Virochana, to be the 7th 
Yuga of Treta, /.<?., 1424-28 of the Kalpa Era. There were then 
two parties in the State that of the Daityas or Asuras and the 
j Devas. The Devas ultimately overpowered the Daityas. Bali 

V was a Daitya and Sawarna Manu was appointed when Bali was 

Indra. However blessings have been prayed for, for this Manu 
after praising him for his donations and beneficent rule in 
Rigveda, 10.62.8-11. 

59. In the next Manvantara, four Manus were appointed 
for the four directions. In Bhagavadgeeta we find the expression 
“ =4c4K'r ” in 

ur *HqRer«rr / 

*^131 TTI^f SflcfT t^fT ^r: mV- \\*% II — 3T. v. 
Commentators have exercised their wits fruitlessly to find out the 
real meaning of this expression. The real meaning is that four 
^ Manus were appointed at one time and that the period of those 
f four Manus was going on when Bhagavadgeeta was written. The 
“Vayupurana” also supports this conclusion by saying that these 
four Manus were born at one time. The “Vayupurana” says: 
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'41%T §*T?jr T^gcTf I 
^(f%)l%ST 3 $r$T WTCT w I 
(3K2f) (*%[ *n sftfaft§5IT) 

gCr?gr erf Nerr wtm spirt wikisick n v* u 
^r^p-igqrraw w* ^ *igg =g i 

^TTS»pfnTO 1!^ II 
W WFVl clM I 5RR^r% I ' 

^gu I ?rgg gsng ^rg^TOig i*ng u w u 
srsrft er;t g#r '4# *iwgT i 
eft wfw wsr ^prc% ss ii ^ ii 
^fasqTftFTT %qf esj: q^T saRTCeT l 
sfsng^qrerk ^r I <£j?rcqng n v$ ii 
grergj: qnk*w fsreri%rr: i 

W^T%: 30R&&: II Y« II 
% sg [ trig ^reg^i srosqrofarerqr i 
wcsvTT I *w g^r gheger n v<s u 
^fgsgrarpggiewg g^% I totvj. i 
%ggr ggqi g??u gsrgf g g g gng n ** u 
TOT g: ■ SSqwfa gq ^Pl =5T STWef: I 
ef WTg 3*5 % qof^r **1 *: **: II <v* H 
p gq fag: gg-. gig^Tcr gggr i 
wngrcggg; gg-. fagkgsr sfak: n M u 
gg cr w-r w&\ *®pik srgf: spg i 
gw?*mkrgf I srpgtoi w^kw. t: ii 'a 5 , ii 
ggggiwg gg*?g g gg erg i 
ggsrirmgqi&j *gq: Fieir: n 'a 3 u 

— grgg^k, or. Vo. 

Translation : — Daksha had a famous daughter named Suvrata 
who was distinguished from all other daughters (^g^2nRrr%sr) 
and who was the eldest daughter of ^ifaoff. Daksha went with 
that daughter, to Brahma || 42 || attended upon by Dharma and 
Bhava ( i.e ., Rudra) and exercising his functions of being a fa^g; 
(iqR*§Tg). Then Brahma said to Daksha standing near Dharma 
and Bhava j| 43 |J Oh Daksha, this daughter of yours, shall produce 
four sons who would be holy Manus originating four Varnas 
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1 44 f| Hearing these words of Brahma, Daksha, Dharma, Bhava 
and Brahma also copulated with that girl with their minds lj 45 |i 
For them whose meditation was always realized 
the girl produced at once, i.e., at the same time (*pq- : ) four sons 
similar and similar in appearance (sTjjtsq) to them || 46 f| 

They were born accompanied with dignity (r^r^fFWcTT:) efficient 
in doing their duty with bodies that were able 

to enjoy •) when just born (^gul:) II 47 lj They 

(i.e., the Daksha, Dharma, Bhava and Brahma) seeing them 
uttering Vedas (j^j) known by themselves without the help of 
others became confused (not knowing who was whose 

son) and began to drag the sons created by mind by meditation 
(arw^HT-rrmcWl^) saying “he is my son” “he is my son” 
|| 48 || Then they said to each other, let him take that son who 
is similar to his body J| 49 || May you obtain good fortune 
Let him take by giving him his name (?mRcr: 
that son who is similar to him in form, prowess, colour || 50 || 
A son surely always obtains the form of the father. Therefore 
a son is similar to the father and the mother in prowess || 51 || 
Having made this agreement they each took sons similar to them 
in colour; because those sons were similar in colour to Brahma 
and others |]52|| Therefore they are Sawarna Manus; because 
they had that similarity of colour; and they are Manus because 
they were thinkers (inaiT.) an d because they were respected 

II 53 II 

When rationalized this story only means that four Manus 
were appointed by Brahma on the same day 

The following passage in the “Vayupurana” also supports 
the same conclusion: 

SRJ: II V* H 

—ST. 

The reading in “Brahmanda Purana” is: 

*r*icfrfn?g q? ^ rT«nsq\ i 

5[IT%f II II 

— v, at. v 

Translation : — Of the fourteen Manus eight are past and six 
are future The present Manu named Santi Vaivaswata 

is lord amongst the Easterners (<£%). 
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The word /.e., amongst the Easterners suggests that there 
were four Manus of four directions. That the statement relates 
to the ninth period of Manus is clear from the statement that 
eight Manus are past and from the adjective grsjtPT, he., the 
present. 

60. We shall now discuss the identity of the Manus subse- 
quent to the seven Vaivaswata Manu, the identity of the first 
seven Manus being quite clear. The eighth Manu has been 
described in Chapter 84 of "Vayupurarta” to be the son of 
Vivaswat from a woman who assumed the appearance of his 
wife sjifj and personated for her at her request. I infer that 
he was a son of a namesake of Vivaswat, the father of Vaivaswata 
Manu from a wife who was also the namesake of his wife 
Samjiia (fiqir). Another inference is also possible that the eighth 
Manu was a descendant of Vaivaswata Manu or his father 
Vivaswat. In both cases we cannot identify him with any one in 
the lines of descendants of Vaivaswata Manu given in the Puranas. 

The subsequent six Manus are stated to be the descendants 
of Vaivaswata in clear words in the following passage of “ Vayu- 
purana”: 

sPTcfTcTKg ?r m 3?tr qsisrarsTt i 
(q? xr mmx) 

$1 ^tf^qRTcr: M'S II 

(srrfer) 

t u \c u 

44W Tn^TUvr 'tm f fom.: I 

af^rr zrwncht ti it 

— qT^TW, 3T. Vo; ^ X, 3T. 1 . 

Translation : — Of the fourteen Manus eight are past and six 
are the future (arqt). The present Manu named Santi 
Vaivaswata is lord amongst the Easterners (^ 5 ) I! 37 J| I shall 
describe those remaining with their Devas, Rishis and Danavas 
jj 38 || Their extent (length) is to be known by that of the 
creation of Vaivaswata Manu; for they are all descendants of 
Vivaswat || 39 || 

This shows that all Manus subsequent to the eighth are 
descendants of Vivaswat and may be found in the line of descen- 
dants of Vaivaswata Manu given in the Puranas. As a matter 
of fact three of them have been found out. One of them is the 
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son of Seeghra the fifteenth descendant of Sree Rama (see 
paragraph 388 of my book “The Astronomical Method, etc,”). 
“Vayupurana” says: 

mmW ?Tg:P^cf: l 
^iqjnrfrrrfeirT: i 

Jtg: i! II 

— 3155^, 6 c . 

Translation : — The son of Agnivarna is Seeghra. The son of 
Seeghra is Mann. That Mann stayed at the town Kalapa, having 
got great authority as a state functionary (qpr) and (by virtue 
of this authority) he brought Kshatriyas into existence in the 
19th Yuga (quaternary) of the second Dwapara Yuga (of course), 
i.e., Kalpa Era 1772-76 or 1330-26 B.C. |j 210 j[ 

This Manu must be one of the four Manus of the ninth 
Manvantara, already described. The thirteenth and fourteenth 
must be identified with Divakar and Suparna the 5th and 15th 
descendant of Sree Rama’s descendant Brihadbala killed in the 
Bharata War by Abhimanyu they having been already proved 
to be Manus in the note to paragraph 36. 

The dates of these Manus are already proved to be Kalpa 
Era 1992 and 2152, i.e., 1110 and 950 B.C 

Thus we know that at least three Manus were the kings 
of Ayodhya. The Indra in the last Manvantara was the king 
Suchl of Magadha of the line of Brihadratha. 

61. This shows that persons outside Brahmavarta were then 
being appointed as Manus or Indras. This must have, been the 
result of the growing importance and influence of the new Arya 
States over Brahmavarta. 

62. The fourteenth and last Manu was appointed in Kalpa 
Era 2152 or B.C. 950. In the ordinary course another, i.e.,' 
fifteenth Manu would have been appointed in about 700 B.C. 
to 500 B.C. But Buddha was born in about 558 B.C. and died 
in 478 B.C. (see Paragraph 416 of my book “The Astronomical 
Method, etc.”) and he introduced a new element of disruption 
in the Aryan Society, the envy amongst Brahmavarta and the 
younger Arya States being the older element of- disruption. 
Buddha questioned the authority of the Vedas directly and 
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indirectly the authority of the Manus and the Saptarshis. The 
reaction to Buddha’s objection to the authority of the Vedas 
was the claim that the Vedas were sflhjfsr or Divine and immut- 
able, i.e. t man can make no changes in or additions to the Vedas. 
A deadening element was thus introduced. The result of all these 
causes was that no new Manu or Saptarshis were appointed 
after 950 B.C. 



LECTURE VI 

MANUS AND SAPTARSHIS 
(Their Functions) 

63. The functions of the Manu and the Saptarshis were 
three: (1) Redivision of Varnas, (2) Legislation and (3) Creation 
of the Vedas. These were very important functions that influ- 
enced the life and vitality of that Society. 

64. Now about redivision of the Varnas. “ Vayupurana” 
says: 

i 

^ u ^ ° u 

(Ir^persfl:) 

^Icrr: NcRI I 

^r95rT«r sr% si ^ ii 

(5TT#) 

m sHiwr firora: i 
v&*rr*m mwm 5 foarcra: 11 \\\\ 

3T. «T. 

Translation : — Saptarshis, Manu, Devas and Pitris, these four 
are the root (origin or beginning) of a Manvantara. The people 
are their descendants ||20|[ The Devas are the sons of the Rishis. 
The Pitris the sons of the Devas ; and the Rishis themselves 
are the sons of a Deva. This is the decision of the Sastra ||21]| 
The Kshatriyas and Vaisyas arise from the Manu and the 
Brahmanas (ig«rRRr:) from the Saptarshis. This is Manvantara 
if we were to speak briefly without going into details JJ22K 

In plain language, this passage means that a Deva, i.e., the 
Brahmadeva or Brahma as already shown in paragraph 25 selects 
and appoints the Saptarshis, that the Saptarshis select and appoint 
the Devas and that the Devas select" and appoint Pitris and that 
the Pitris procreate their progeny and that Manu selected 
Kshatriyas and the Vaisyas and that the Saptarshis selected the 
Brahmanas, i.e., the Devas referred to above and that the progeny 
of the persons selected for any Varna was of that Varna. It 
should be noted in this respect that the Manu-putras mentioned 
in the description of each Manu, must be the Kshatriyas selected 
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by him in the same way as the Devas were the Brahmanas selected 
by the Saptarshis. This is also proved by the verse : 

sfcwqrast fc^T w ' A ~\ w 

— sr. v 

Translation: — These ten sons of Manu (literally the enlargers 
of his family) went to the highest place after having made sub- 
creation, Le ., after selecting and adopting sons for themselves. 

65. We have already proved in paragraph 33 that the 
creation of Brahmanas and Kshatriyas referred to in the verse 
“ qdY: ^ etc.” is not procreation but selection and 

separation. In the same way the Putras referred to in the verse 
“ qpfjoTT etc.,” are not sons by procreation but 

they are really sons by selection and adoption. We have cited 
there i.e., in paragraph 33 for our authority, 

ctutri^ qfinTRF^ dqqhradl: ll II — 3f. ^vs. 
Moreover the verse 

‘‘ Jpj: ^ Scq^T: mi BRSTI: I 

mm 11 i* 11 

cited in paragraph 25, shows that Saptarshis were really sons of 
Brahma by adoption. I shall now consider the following verse : 

m ti ftfoMcKsr *r: 1 

fcTCcRqopa? ^rrgWsT %T % II II 

ST. 

Translation: — I shall here describe the acts to be done in a 
Manvantara, the method of putting a man of one Varna into 
another Varna (fdwq'wr) and the method of admitting into 
the fold of the four Varnas one from outside that fold 
This verse no doubt shows that a man of one Varna was taken 
into another Varna and also that a man outside the four Varnas 
was also taken into any of the four Varnas. But the exposition 
of the method of doing this, which is promised in this verse, is 
stated nowhere in the Purana. It is clear that the portions of 
the Purana describing this method have been omitted as being 
repugnant to the ideas of later days about the immutability and 
the heriditary nature of the Varnas. Though thus the method 
of transfer from one Varna to another is not expressly stated. 
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we have got the statement ^ T%5r$fcr, etc., which being capa- 
ble of double interpretation, was allowed to remain undisturbed. 
The change of the Varnas referred to in ^ dr 
etc., cannot be by procreation; therefore the correct inter- 
pretation of “ jfdr: etc.” is that Manu select- 

ed Kshatriyas from men of other Varnas and Vaisyas also in the 
same way and that Saptarshis selected Brahmanas also in the 
same way. The orthodox interpretation that the Manu pro- 
duced Kshatriyas and Vaisyas by procreation and that the 
Saptarshis produced the Brahmanas also by procreation, has 
already been proved to be wrong (vide paragraph 33). 

66. The method of redivision of the Varnas, therefore, 
appears to be this: The Manu and the Saptarshis selected some 
men as Brahmanas, Kshatriyas and Vaisyas calling them their 
sons, the sons of Saptarshis being called Devas or Devatas. 
These sons in their turn selected others as Brahmanas, Kshatriyas 
and Vaisyas and called them their sons, Brahmana sons being 
called Pitris. These, now, in their turn increased the Varnas 
by procreation. Of course, in making this selection, the natural 
capacities of the selected as evidenced by their actual acts must 
have been taken into consideration. In this way the system of 
the Varnas was purified and rejuvenated at intervals, the shortest 
being of 160 years between the Manu Diwakara and the next 
Manu, and the longest being 472 years between Vaivasvata Manu 
and Sawarna Manu. 

67. And such rejuvenation is really necessary from several 
points of view: (1) the “ Vayupurana” itself declares that on three 
occasions, i.e., (i) in the first TretaYuga, (ii) in the interim of the 
Dwapara, and (iii) at the end of the Krita Yuga (second) when 
the TretaYuga had begun, the Kshatriyas and the Brahmanas 
did not exist, 


(3tt% sRngir 5^: i gmrer ^ w wi w: n 

*FiI% ftfgJT sfm S^T: li vv'i ii — *rT33*tfr, 3T. 

quoted and translated in paragraph 36) probably meaning there- 
by that there was no sufficient number of persons in the Brah- 
majnta and Kshatriya Varnas in those days. The insufficiency 
of the automatic law about change of the Varna must have caused 
such an insufficiency of numbers or the needs of the society may 
have increased. On such occasions it becomes necessary to 

4 



98 THE SOCIAL INSTITUTIONS OF ANCIENT INDIANS 

replenish the Brahmana and Kshatriya Varnas by adding to them 
suitable persons from the other Varnas * (2) nor can it be 

objected that suitable persons cannot be found in other Varnas. 
The natural capacities though generally inherited, also arise at 
times by what is called “spontaneous variation” or mutations 
and entitle a man to be transferred from one Varna to another, 
for such capacities are also inherited by his descendants. These 
facts are proved by the following quotations : 

“From the evidence given in the preceding pages, it appears 
that the line between fluctuating variations and mutations may be 
sharply drawn. If we assume that mutations have furnished the 
material for the process of evolutions, the whole problem appears 
in a different light from that in which it was placed by Darwin, 
when he assumed that the fluctuating variations are the kind 
which give the material for evolution. 

“From the point of view of the mutation theory, species are 
no longer looked upon as having been slowly built up through the 
selection of individual variations, but the elementary species, at 
least, appear at a single advance and fully formed. This need not 
necessarily mean that great changes have suddenly taken place, 
and in this respect, the mutation theory is in accord with Darwin’s 
view that extreme forms that rarely appear, “Sports” have not 
furnished the material for the process of evolution. 

“As De Vries has pointed out, each mutation may be different 
from the parent form on only a slight decree for each point, 
although all the points may be different. The most unique feature 
of these mutations is the constancy with, which the new form is 
inherited. It is this fact, not previously fully appreciated that 
De Vries’s work has brought prominently into the foreground. 

The main difference between selection theory and the mutation 
theory is that one supposes these varieties to arise through selec- 
tion of the individual variations, the other supposes that they 
have arisen spontaneously and at once from the original form ” — 
“ Evolution, Genetics and Eugenics ” by H. H. Newman, 
page 325. 

“On the whole it is clear that gene mutations altering the 
hereditary characteristics are much more frequent than had 
been supposed Such heterogeneity of inherited character- 

istics as we find in a population of any species including man, 
arises therefore, even without crossing of diverse races, within 
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the limits of an “originally homogeneous race” — “The Biologi- 
cal Basis of Human Nature” by H. S. Jennings, page 320. 

“By changes in the organization and materials of the gene- 
tic system, immense numbers of different types of organisms are 
produced. The very large majority of these are eliminated as a 
result of their lack of efficiency under the conditions. There is 
no reason for doubting that gene mutations occur in man, as 
they do in other organisms” — “The Biological Basis of Human 
Nature” by H. S. Jennings, page 324. 

“Thus the typical doctrine of emergent evolution holds that 
new properties and modes of action appear when the steps are 
made from atoms to molecules, from simple molecules to com- 
plex ones, from inorganic to organic ” — “The Biological 

Basis of Human Nature” by H. S. Jennings, page 370. 

“And if we are not to set arbitrary bounds to emergence, 
we may be led to admit with Ritter, that a particular human indivi- 
dual may be an emergent thing set off from all others, in some 
respects unique; a creature that is a law unto itself, not to be 
compressed into any general formula. From the acceptance of 
this, large consequences will be found to flow” — “The Biological 
Basis of Human Nature” by H. S. Jennings, page 375. 

In these quotations we should note the words in Italics 
namely the words “at a single advance and fully formed-”, 
spontaneously and “at once from the original form” and “The 
most unique feature of these mutations is the constancy with which 
the new form is inherited”. They show first that change of 
Varna does not require several generations, one generation being 
sufficient, secondly that the descendants of the man whose Varna 
is changed would also be of the new Varna. 

This shows that even in the Varnas, governed by the principle 
of heredity only, persons arise that deserve to be transferred to 
other Varnas. If such persons are not transferred to the Varna 
to which they deserve to be transferred and are forced to do the 
duties of their Varna by birth, both the society and the individual 
will suffer and dissatisfaction of the individuals will arise that 
will produce disturbances in the society. It is therefore always 
necessary and wise to transfer such deserving persons from their 
Varna by birth to the Varna to which they deserve to be trans- 
ferred by virtue of their capacities. 
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(3) If the Varnas are governed by the principle of heredity 
alone, the Varnas degenerate into tribes or castes and regard 
themselves as separate from each other. This separatist tendency 
is very harmful to the interests of the society. This tendency 
can be best counteracted by transferring deserving persons from 
one Varna into another. 

68. Now we shall consider the function of legislation. This 
function is described in the following passages : 

w ^ gcfT: n 3 *1 si 

II 3 ’ II 

tt jIit-tt w. rtsitr stiver u U H 
% %sr tc mm wffau i 
*?3 : STFnk^r I 

^ T%sr 1 smm n \v 11 
*RRpre R %sr y srt sr3#wr: s 
Cf: W- gh fh I! ^11 

^ritiw c^ffrfcr: ^wWra«r i 

(swrO* 

T%%5Cm^d =T 5?T:JJ5T: I 

<jWcTIW ftrETOT: ?f 311^: II \S< U 

m cTTTSSRTf fatpHTI 5F5FJTf(?fT)^I I 
9T#T cTTT% %SRR^F I) \\ 

%ST I I 

II V* \\ 

— 3T. ^ j STflT^m, TIT V N. ^ ; 

^giwr, si. W. 

Translation : — The Saptarshis declared by hearing from 
their predecessors the Srouta Dharma (duties), i.e., the Rigveda, 
the Yajurveda, the Samaveda and the Vedahgas (smofisrriR gdt:). 
The Swayambhuva Manu again declared the duties (sjrgR) of the 
Varnas and Asramas by historical inference about those duties 

* This is the reading in TfcSig^JT,, 3T. V*h. 
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(strr) in the past Manvantara and therefore the duties of the 
Varnas and the Asramas are called Smarta Dharma f| 32 (| (See 
paragraphs 49 to 50). These two kinds of Dharmas are together 
called Sishtachara |{33f[ In all Manvantaras, the then existing 
T% 2 R) educated (f^r:) and dutiful (vnftpR:) men, i.e., 
Manus and Saptarshis being ordered to declare the Dharma 
(sp^nf T%si:) f° r the purpose of the continuity of the society 
( declare what is the real thing ) If 34 [| 

The duties practised by those authorized (t%£T:) men, 

i.e., the Mann and others previously mentioned by me is good in 
those several ages, i.e., the ages in which they live li 35 || 

The moral philosophy in the three Vedas (^r, some may under- 
stand this to mean the Yajna, but as the word also includes 

Yajna, the word must be understood to mean the philoso- 
phy in the three Vedas, i.e., Upanishadic part of the Vedas, 
or accepting the reading “ srp: ” given in in place of 

^j 2 TT in and g?r>i, we should interpret “spfr” 

to mean “Yajna” and moral philosophy” and “spsrT:” to mean 
“progeny”. This is better for the spheres of Dharma whose 
objective is the continuity of the society must include “progeny”) 
the occupations for livelihood (crrcfi), the principles of punish- 
ment ( 303 ?^%:), worship, i.e., Yajiia, or progeny (if the reading 
"srafT:” is accepted), Varnas and Asramas. These are practised 
by old (rg.) Sishtas, i.e., by Manus and Saptarshis again and 
again, i.e., always because they are practised by their predecessors 
an <i therefore that is the immutable practice of the 
Sishtas I! 36 || Gifts, truth, abstinence from pleasures 

non-avarice, knowledge, worship, procreation (the correct read- 
ing should be tRRfr. See Apte’s Dictionary) and kindness 
are the eight practices (rr^tr) that characterise (w^) 
Sishtachara |j 37 || Because the authorized men, i.e., the Manus 
and Saptarshis in all periods of Manu practise it, it is known as 
the practice of the Sishtas (rtstrr) If 38 JJ 

This passage clearly states the following points: (1) That 
Manu and Saptarshis were appointed to declare Dharma 
(cppjTq i- e ., to legislate; (2) That the objective of the 

Dharma was the continuity of the society 
(3) That what they declared and practised consisted of two parts, 
the Srouta Dharma and Smarta Dharma both together being 
called Sishtachara. This means that they legislated in respect 
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of both the Dharmas ; (4) That they declared Dharma in accord- 
ance with what was real (^sncrwi), i.e., they declared that to be 
Dharma, which they thought would really conduce to the conti- 
nuity of the society and of course not that which was declared in 
any book; (5) That this Dharma told by the Manu and Saptarsliis 
changed from age to age. 

Note . — Though this is not expressly stated, it follows from the recom- 
mendation embodied in fFreprsf that this Dharma changed from age 

to age; for otherwise there was no necessity of such a recommendation. 

It is clear that advance in knowledge and change of cir- 
cumstances, necessitate changes in the Dharma and it is also 
clear that the followers of Truths must have seen 

that changes in the Dharma are necessary. And in fact the 
purpose of declaring the Dharma again and again in every 
Manvantara can be no other than that of declaring the changes 
that had become necessary by the time. The Puranas themselves 
declare in the following passage that the Vedas themselves 
change from age to age as the Dharma changes. This passage 
is found in the “ Vayupurana”, Chapter 57, verses 48-49, 
in “Brahmanda Purana,” Pada 2, Chapter 29, verses 53-54 and in 
“Matsya Purana”, Chapter 142, verses 48-49. The reading in the 
“Matsya Purana” appears the most correct. It is this : 

wremi %^RfRl^r4R% I 

aRTfcfrspTT T^r: STOT: II Y<£ f| 

*tptt zrsnsm grrgit i 
^ n >A II 

This only requires a little correction namely that we ought to 
read for Thus corrected it means: 

The Rishis with great concentration of mind (^qg T ) study 
(i.e., repeat by heart) the Vedas (of course with the object that 
every word or letter of the same may not be changed or lost (But 
their attempts are fruitless ; for, though) the Vedas formerly pro- 
nounced by Swayambhu have no beginning or end and are 
Divine, they change from age to age as the Dharma 

changes (sfspqsr) being compelled by their inner property of 
changing (^q^frfr:) anc * Dharma also changes from age to 
age as stated by the Vedas themselves 

A similar statement is made in the “Mahabharata”. It is 

this: 
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fdcfrra' f ?r; u \» n 
3T ? % Ikt^ snfr; gm q>: i 
^i%gh %q qsn^n%^T ^ ii <£ it 

— 'STTTcm, BT. 

Translation ; — We hear that the injunction of the Vedas 
(if^r^T:) decline in the ages subsequent to those in which they 
are made (arg^n^), /.<?., those injunctions are useless and not 
binding in the subsequent ages. For the Dharmas in Krita, 
Treta, Dwapara, and Kali are different, they being as it were 
dependent upon the strength of man (^srran^R i*dT s^T). All 
this shows that Manu and Saptarshis changed the Dharma 
whenever they found it necessary ; (6) That the six divisions of 

the sphere of the Dharma, namely spft etc., remain unchanged 
(STP^cr), he., we cannot exclude any of these six from the sphere 
of the Dharma ; (7) That in laying down rules under these six 
headings, we have to stick to the eight principles, gifts, etc. ; 
(8) That Manus and Saptarshis make changes in the Dharma, 
sticking to the six divisions and eight principles. This is the 
purport of the statement when considered as a whole. 

There are other passages having the same meaning as verses 
31 to 38 of Chapter 59 of the “Vayupurana”. They are as 
follows : 

dffOTjf % T%2T: T%ST^RTT 5R$T% I 

T?3«hr 3n$r i » 

sffWa ^ Wn% Fg^T: tqfr: h TV* n 

— STI^IOT, bt. 

Translation : — Then those of them that are ordered to declare 
Dharma (t%st:), i.c*, the Manu and the Saptarshis, declare 
Sishtacharas in the beginning of the period of the Manu and then 
the ordinary men (^jjsjn:) an d public functionaries (gr^cf: gffr) 
begin actions (of course according to the Sishtacharas declared 
by them). . 

%qf snmT ii ii 

— 3133*1% ar. v. 

Translation : — Saptarshis declare Dharma to them (erqf) 
in all periods of the Manu gives no meaning. 

3FT15 seems to the correct reading : anyhow the statement 
that Saptarshis declare Dharma is clear). 
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*IH 4544: I 

t;?qi 5Rri% tot to* M *1 h 

— 3?. V 

Translation : — In all the Manvantaras, the great seven Rishis, 
having determined the Dharma, go to the highest place. 

cftRivf 4§%4II% I 

4p;R4T ^4T 41%: 11 3 } II 

cranw t%wt 5 ^ m: %4f43. i 

3T3R m ^ ii 

— ^r^gr^r, .trt *, ar. 

There is a similar passage in “Vayupurana”, Chapter 57, 
verses 1 12-13. 

Transaction : — Therefore when there is doubt about the 
Dharma, one man should not say anything about it. For the 
movement of the Dharma that has many doors in invisible and 
distant, i.e., many things enter into the consideration of the 
Dharma and hence the Dharma is difficult to be seen and under- 
stood 1J33JJ Therefore the Dharma cannot be declared with 
certainty by anybody other than Swayambhuva Manu acting 
conjointly with the Devas and the Rishis |} 34 Jj 

This passage shows that it was the authority of the Manus, 
Saptarshis and Devas conjointly to declare Dharma. We know 
that Devas also are public functionaries. The mention of 
Swayambhuva Manu cannot mean that other Manus had not 
got that authority. His name is mentioned only because the 
period of Swayambhuva Manu was going on when the event 
about which these remarks were made, took place. 

The following passage says that the Pitris also had got a 
part in legislative authority. 

3T*4 541 NcR: 4Tg4f: I 

3rd 4TO4 41% |5% ?Tf4JjjrRT II II 

— 3T. IV'A. 

Translation : — Now the Devas, Pitris and Rishis pertaining 
to the Manu (?n«pjT:) sa y this is Dharma and this is not Dharma 
by that whose essence (?jt%) is silence or thinking The 

meaning of the word is n °t clear. It may mean 

““without speaking” or “after thinking”. Whatever that be, it 
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is clear that the Devas, Pitaras, and Rishis in each period of Mann, 
had legislative authority. 

I have already quoted in paragraph 5, a passage that shows 
that Manu and Saptarshis had legislative authority. I shall 
now quote from the Vedas themselves a passage that shows that 
any persons appointed for the purpose have authority to settle 
and declare Dharma, i.e to legislate. The passage is this: 

tf 3T4 ^ h err ffTi%r%c$r qr ii 3 u srisror: 

3*1^1: II >1 cT^T II cT^T 

1 1 % dT ^r^r: gw: arrg^r: n ar^rr; 

wstbp sg: m\ h % 11 erg mv. » an^sr: it ^ 

aq-^r: 11 ^r 11 11 11 

d^r^rj. u 

— fersErrarcft, r ih 

Translation : — If you have any doubt about the goodness 
or badness of any act or a custom behave like 

Brahmanas who are dutiful (qtfiRPTT:) an< * uncovetous, who 
think (ffrrRR:) with concentrated mind (gTRi:) and who are 
appointed for declaring Dharma If you have doubt 

about acts or customs told in the Vedas (ap^TW^l) t ^ le same 1! 
This is the command ; this is the advice. This is the secret 
essence of the Vedas (g-qr%q^ ). This is the law : One should 
worship the Creator in this way: This (Brahma) should be wor- 
shipped in this way || 

The most important word in this passage is “ ” 

and its meaning is in dispute. Sree Saiikaracharya and others 
take it to mean “a man who has been accused of any offence”. 
But here there is no necessity of tilling how to behave with such 
a man after stating a general proposition about all sorts of beha- 
viour (acts). Therefore this meaning of af-RTWa though 
popularly accepted, conventional and traditional does not 
fit in here. We have therefore to accept its derivative or ety- 
mological meaning which is “that which has been told”. But told 
where ? Of course, ‘told in the Vedas’; for we are here con- 
cerned with the Vedas alone. As it is the subject of the Vedas 
to enjoin acts and duties, 1 the question naturally arises whether 
the rule given before, applies also to acts and duties enjoined in 
the Vedas which have been held in great reverence by all and 
are thought to be absolutely authoritative. To this the Vedas 
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themselves think it necessary to give a reply and give it in the 
passage beginning with arqp-'qf^qtcfg. This reply is that even 
in respect of acts and duties enjoined by the Vedas, the opinion 
of Brahmanas authorized to declare Dharma is to be followed ; 
this means that such Brahmanas can even override the commands 
of the Vedas and this is quite logical, for the Vedas themselves are 
only commands of similar persons of ancient times. All this then 
means that such men have absolute authority of legislation. 
Apastamba says in his “Dharmasutras”: 

?r w-wf w m i sr q rccnc 

sfd il % II q cWr: I%W«JT sreHtfcr smfcr 
II vs U — ST. 1, 

Translation : — Dharma and Adharma do not roam about 
saying “we are Dharma and Adharma. Nor do Devas, Gan- 
dharvas or Pitris declare this is Dharma and this is Adharma |[ 6 || 
But the real fact is that “that is Dharma which Aryas praise 
being done (f 3 $w°t) and that is Adharma which Aryas censure” 
1171! 

For understanding this passage, it should be noted that the 
Devas and Pitris mentioned are not the public functionaries 
mentioned in the verse “ap-r PTcR:, etc., quoted above 

but imaginary super-human beings supposed to have superior 
knowledge. It should also be noted that the Aryas mentioned 
here are the same as the QTTjpir: sriiFTf: m the 

passage in tmfrqr'TRqq quoted above beginning with “apsr $• 

The “Jaimineeya Dharma-Sutras ” are of the same opinion. 
They say : .. 

?rf«PWfcJWPRf^^: wm II Id.U II 
Translation:— In worldly affairs (^t%) the collection of 
authoritative commands should be obtained 

(vrirf ) from the decision of the virtuous and the learned )■ 

The “Jaimini Sutras” have been a prey to the unnatural, 
illogical and unrealistic interpretation of SabarswamI, the leader 
of the orthodox school. I have written a book named IrfjFqsr- 
qnhcfjr to expose the fallacies and errors of his interpretation. I 
cannot give all my arguments here for want of space and time. 
I shall state briefly the reasons for rejecting Sahara’s interpreta- 
tion of this Sutra. 
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(1) Sahara has distorted this Sutra as 

and then interpreted it. This fact is stated by Kumarila- 
bhatta in verse 55 in his commentary on the 1st sentence of 
Sahara’s Bhashya. (2) The word used here must have 

the same meaning here as it has in the Sutras 
f| 1. 3. 11 Ji and ‘ ' smarf^RnTT?*. ” II 1. 3. 12 || where the authoritative- 
ness of afsffn^Tiw or 'BFT^’s is discussed. The cause of 
authoritativeness decided in the first Pada, must have been 
made use of in Sutras 11 and 12 of the third Pada. Therefore 
the word must have the same meaning in both 

places.” The decision of the learned and the virtuous is the only 
meaning that fits in both places. (3) In Sutra tC qf^f^qrrrac.’ , s 
Sabara takes the word to mean “absence of accents” 

(sr Rife;T It is quite illogical to suppose 

that the unauthoritativeness "of the Kalpasutras is caused by the 
absence of accents. On the contrary it is quite logical to hold 
that the Kalpasutras are unauthoritative because the learned and 
the virtuous have not decided in favour of their authoritativeness, 
(4) In the Sutra etc. || 1. 1. 5 |j 

Jaimini says that “words alone can be the means of knowing 
i.e. t Dharma of the form of Commandments 
“He does not mean that all words are such a means of knowledge 
of Dharma. Therefore he must mention some limitation or 
qualification by which such authoritative words can be known, 
and is the only Sutra 

where such a limitation or qualification can be found and the 
decision of the learned and the virtuous is the only reasonable 
limitation or qualification. Of course these learned and virtuous 
men must also be those appointed by the proper authority. 
Jaimini may even have meant the Saptarshis by the word <• 
or he may have meant generally any learned and virtuous men 
authorized and appointed to declare Dharma. 

All the passages quoted above show that the Manu and 
Saptarshis had legislative function. 

69. Now what was the book in which this legislation was 
embodied ? It was the book then called “ Manusmriti”. The 
oldest Smriti now extant is “Goutama Smriti” the date of which 
has been proved by me to be 613 B.C. or 2489 Kalpa Era at the 
earliest, in paragraph 433 of my book “The Astronomical Method, 
etc.” i.e., the Treta of the third revolution of the Yugas. This 
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Smriti refers to “Manusmriti” in the Sutra <s 
*fu% ” II ^ 11 (ar. :> <|). It of course does not refer to the presentt 
“Manusmriti” edited by Bhrigu ; for this “Manusmriti” refers 
to the “Gautama Smriti” itself by the name “ Utathyatanaya” 
i n the verse etc.” (3-16). Moreover the 

present “Manusmriti” refers to sentences 54 and 55 of 
Chapter II of “Vasishthasmriti” in 8-140-142, and the “Vasishtha- 
smriti” in turn refers to’ “Manusmriti” in several places, namely 
1-16, 3-2, 20*20, 4*6. But the “Vasishtha Smriti refers to 
“ Goutamasmriti twice in Chapter 4. This can be explained 
only by supposing that an earlier edition of the “Manusmriti” 
existed before Goutama. This is confirmed by the famous verses 
in “Parasara Smriti” g jtrVIOT: i WcTRT «fknrrs ^cff: II which 
shows that before Treta the age of Goutama, i.e., in the ICrita, 
“Manusmriti” was existing. Whether it existed in the form of 
Sutras or in the form of verses, is a point that is of no importance, 
though it is hotly disputed and is fully discussed by Maha- 
mahopadhyaya Prof. Kane in his book on “History of Dharma- 
sastra”, Vol. I, pages 79-85. 

The Mahabharata too, refers to “Manusmriti in Santiparva, 
Chapter 21: “tuf spsrisrs II ” and in Chap- 
ter 58; 5ir%cT^m3: ll” and in Chapter 57 

*13511 %cTl3?li#r 11” and in Chapter 335 ‘ £ 
srH ^ 3: It ” In “Taittireeya Samhita” also we find 

the following reference to Manu. £c ” 

sr-pRS n \ n All this proves the existence of a 
work by Manu long before the age of “Gautama Smriti”. It 
must, of course, have embodied the legislation by the Manu and the 
Saptarshis. It was dearly different from the extant “ Manusmriti ” 
which appears to have been written during the reign of Pushya- 
mitra Sunga certainly after the Mourya kings, from its condem- 
nation of Sudra rule in IV* 61 and of Sudra Judges in VIII. 20-21. 

I shall quote a passage from Mahamahopadhyaya Prof. Kane’s 
“History of Dharmasastra” in support of this. It is this: “Long 
before the 4th century B.C., there was a work on Dharmasastra 
composed by or attributed to Swayambhuva Manu. This work 
was most probably in verse. There was also another work on 
Rajadharma attributed to Pracetasa (nr%^) Manu, i.e., the 
which was also prior to the 4th century B.C. It is not 
unlikely that instead of there being two works, there was one 
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comprehensive work embodying rules on Bharma as well as 
politics. .... It is to these works or work that Yaska, Gautama, 
Baudhayana and Kautilya refer whenever they cite the opinions 
of Manu or the Manavas. The Mahabharata also particularly 
in the earlier portions refers to the same. This work was the 
original kernel of the present “Manusmriti”. Then between 
2nd century B.C. and the 2nd century A.D. the “Manusmriti’ 5 
was finally recast, probably by Bhrigu That work must 

have compressed the older works in some cases and expanded it 
in others” (pages 155-56). 

70. The relation of this primary “Manusmriti” to the 
Smritis now extant must be properly understood. This primary 
“ Manusmriti” being a book embodying the legislation of the 
Manu and the Saptarshis, had absolute independent authority 
equal to that of the Srutis or the Vedas. Kullukabhatta in his 
commentary on the 1st sloka of Chapter I quotes the following 
verse from Mahabharata 

tfvCM frwtr w srinf i 

ST |} 

Translation : — The Purana, the “ Dharmasastra of Manu”> 
the Veda with its Angas, and medicine, these four have arisen 
(come into existence) from command and they should not be 
disregarded by advancing arguments. This verse regards the 
authority of “Manava Dharmasastra” as equal to that of the Vedas 
and says that the authority arises from command, of course, from 
the command of the Manu and the Saptarshis. This must of 
course refer to the primary “Manusmriti”. Thus the authority 
of the primary “Manusmriti” was independent and absolute. 
It is thus that Brihaspati says: 

f| Wf: I 

iFWh'RIcff 3 F3RT: STT =T #■ (I 
(quoted by Kullukabhatta in his commentary of the first verse 
of the extant “Manusmriti). 

Translation : — The “Manusmriti” is the chief Smriti ; for 
it embodies the meaning of the Vedas. No Smriti that is opposed 
to the meaning of the “Manusmriti” is praiseworthy of course 
this really applies to the primary “Manusmriti”. But the other 
Smritis beginning with Gautama, including even the extant 
‘‘Manusmriti”, stand on a different basis. They were not made 
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by the Mann and the Saptarshis and could not claim the absolute 
authority of the primary “Manusmriti”. In fact such smritis 
could not be written so long as the institution of the Mann and 
the Saptarshis was remembered and was not forgotten; for as v 

the “Vayupurana” rightly says in “ cfFfpsr ’ r W 

•frj t c l uoted in paragraph 68 , 

that nobody except the Manu and the Saptarshis can declare ^ 
with certainty. Thus there were no Smritis other than the 
primary “Manusmriti” before the days of “Gautama smriti” 
and the Goutama “Smriti” and others following it, though 
wrongly called Smritis, are not really Smritis but only 
commentaries upon the Vedas and the primary “Manusmriti” 
and only purport to interpret the Vedas and the primary 
“Manusmriti”. It is true that under guise of the fiction 
of interpretation, they have often changed the old law but 
that was the necessary result of the non-existence of any con- 
stitutional authority like the Manu and the Saptarshis that had 
authority to change the law. The institution of the Manu and 
the Saptarshis being forgotten, there was no authority that 
thoughtfully changed the law. Changed circumstances, how- 
ever, changed the practices of the people and these practices 
were incorporated in the new Smritis that came into existence 
from time to time in different parts of the country. This is the 
cause of the differences between the extant Smritis. The word 
Smriti was wrongly applied to them or we may say that the word V 

Smriti itself underwent a change in its meaning, and it began to 
be said that the authority of the Smritis is not absolute but is 
dependent upon that of the Vedas and that they are not authori- 
tative if they are opposed to the Vedas. This will make clear the Jf 
relation between the primary “Manusmriti” and the extant 
Smritis. 

71. Now I shall discuss the merits of the legislative insti- 
tution described above that is the Manu and Saptarshis. I think 
the institution is so full of merits that it ought to be imitated even 
in this rationalistic modern age in all parts of the world. I shall 
discuss these merits one by one. 

The first merit is that this legislative body consisted of only f; 
a few men. Men having the capacity for the work of legislation f 

are really very few in any nation. Therefore if a legislative body 
is formed of a large number of men, the work of the few capable 
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men in it will be hampered by the many incapable persons therein. 
In a large body no body feels the responsibility of arriving at a 
correct decision and every body relies upon others. In a large 
assembly no body can think with calm and concentrated mind. 
To avoid these difficulties a sub-committee is often appointed in 
these days, to think and suggest a decision. Therefore, a legis- 
lative body of a large number of men is no good. On the con- 
trary a single man authorized to legislate is also no good ; for 
the several aspects of a question may not be seen by a single man. 
It is very aptly said in “ cJWsf srpRTSPT I 5Tp;R7:?T 

UT%: li” quoted in paragraph 68, that" there 
are many aspects to a question and that therefore a single 
man cannot arrive at the correct decision. Therefore, a legis- 
lative body should not consist of a single man nor of a large 
number of men but of a few selected capable men. The number 
eight adopted by the ancient Aryans was presumably a very 
suitable number in those days. 

The second and the most important merit is that the Saptarshis 
were selected from an artificial class of men whose duty it was 
to be poor, virtuous and learned and the Maim was selected 
from a class of men that governed. We have seen in paragraph 
46 that it was the duty of a Brahmana, to study and to teach all 
sciences and to be content with the hare necessities of life. The 
former duty must develop his intelligence and the latter his 
virtues. A man tells lies and deceives others for acquiring wealth, 
but if he is compelled to remain contented with the bare neces- 
sities of life, there is no incentive for him to lie or to deceive others . 
A Brahmana was thus capable of knowing the truth by his intelli- 
gence (^qiqsiTcrr) and of speaking the truth as known by him 
and these are ■ the qualifications of a legislator. 
Selection from the Brahmana class was, therefore, a guarantee 
that the legislator had these qualifications. The addition of a 
member of the governing class to this body of legislators, is a 
great advantage. He can point out any difficulties in enforcing 
any law and also act as a check upon the selfishmess of the 
Brahmana class. The Rishis also can act as a check upon the 
selfishness of the Kshatriya class.. We thus get legislation that 
is beneficial to the whole society. 

The third merit is that every decision was arrived at by 
unanimity of votes and not by majority. This is quite clear from 
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the words “ qRtira 55 i n ^ ie passage 

cited in paragraph 51. Apastamba also says s 4 st^IcT: ^TW- 
33f[^3nw?r: i srpt^i n ui.vi-} ii” 

which when correctly translated mean “I shall now describe 
the Dharmas, the practice (sn^pc) of which is based upon una- 
nimity of opinion The unanimity of opinions of those 

who know Dharma is authoritative. And the Vedas are authori- 
tative (because of this unanimity of opinions 

Unanimity of opinion is the only practicable test of truth. 
No better test can be devised. The Sutras of Badarayana Vyasa 
also lay down this test in the Sutras ^iwtrRc^Tfih. I 11 

which if correctly translated mean “we shall get know- 
ledge about Brahma from agreement amongst thinkers, i.e., the 
unanimity of the opinion of thinkers because that 

agreement or unanimity is the origin of all sciences”. The 
axioms in geometry or any other science are based upon unani- 
mity of opinion. If is therefore a great merit of the institution 
of the Manu and Saptarshis that any decision that was arrived at 
was arrived at by unanimous voting. 

The fourth merit is the objective of the legislation. The 
objective was as shown by the word in the 

passage quoted in paragraph 68, the “continuity of the society”. 
The six divisions of the sphere of Dharma, namely 
^o¥?rn%, etc., and also the eight principles that are to be stuck 
to, namely etc., given in the same passage also show 

that continuity of the society was the objective of the legislation 
by the Manu and Saptarshis. That is certainly a great merit 
because that gives us a definite and correct method of knowing 
Dharma. Moreover there can be no continuity of the society 
“without the well-being of the society” and the well-being of the 
society, is alone, the best guarantee for the well-being and the 
happiness of the individuals in the society. It may be objected 
that if the continuity of the society be taken as the objective of 
legislation, happiness of the individual after his death remains 
uncared for. To this, we find, a very appropriate reply in the 
following passage in the “Mahabharata”. 

& I *fR3T: m 3P% I 

w ^ \\ 
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•-wimwfrq': argsrreffa m i 

^•vrsn^TSR gi wt| n i n 


'4?I T%PT: ^T: I 
=tq q^r ^ ii ^ i! 

Translation : — All these men have doubts about Dharma. 
What is this Dharma ? Whence has this Dharma arisen ? Oh, 
grandfather, tell this to me. Tell me, Oh grandfather, if the 
objective of Dharma pertains to this existence or world, i.e., world 
before death or to the other existence or world, i.e., world 

after death or to both. 

Bhishma replied 

“The rule of Dharma has been made (enacted) for the main- 
tenance of the life of the people or society in this world (^). 
This Dharma however, results in. the happiness in both worlds, in 
this world and in the other world.” 

Here taking for granted the reality of the other world, i.e., 
world after death, it is stated that though the objective of Dharma 
pertains to this world, it results in happiness in the other world 
also. It is not within our province to see if there are any sound 
reasons to support this statement. We have only to note that 
such was the attitude of the ancient Aryas to the other world 
and that therefore they could say without any hesitation that the 
objective of Dharma was the continuity of the society (#sfidcFR). 
(The students should refer to the essay vjff errfmr my 

book 

This discussion clearly shows the superiority of the institu- 
tion of the Manu and the Saptarshis over all other legislative 
institutions devised hithertofore. 

72. Now I shall describe the third function of the Saptarshis, 
i.e., the creation of the Vedas. The “Vayupurana” says: 

qfcfTFqcFC %q ffWTd I 

$T*TTI% I) ^ H 
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3Tfvjrr4g^p-m% ^r% i* 

mi to'f^r u *v* t! 

*Rm>g si% w ^rr v&fa % i 
sra^^ffl mi I mi w ^ w 

m ^g^THf u ^Tm^R^T i 

(TRFTnTISTf ) 

srrerr ¥m\ 2sp$ it u 
(swMlfff) 

cpaffiigti m: i 

mu ii ^ ii 

— srrg^RT, ar. ^ ? sTfiteg^RT, tr sr. ; 

ar. v**5. 

* Note . — This line is not found in “Matsyapurana”. It is not cleat 
whether this line is to be connected with the previous verse or with the next 
line and hence I have omitted it in translation. 

Translation : — In every period of the Manu (the original 
period of Manu was of four years) another Sruti, i.e ., Riks, 
Yajush, and Samans are made for every Devata |J 56 jl But 
Vidhi (the ceremonial), Hotra (the Mantras of the oblation) and 
Stotra (the prayer to be sung in Sangeeta at the time of the 
oblation ?) remain the same as' before [| 57 |J The Brahma pro- 
mulgates ( 5 Ra 3 %) the Stotra of four kinds for those Devas 
that come into existence in all the periods of the Manu || 59 |J In 
this manner, there arise in four ways the groups of Mantras. 

(I think the correct reading for ff sp-jljf” is ‘‘apsp^n^” : for the 
56th verse does not say that the Mantras of are newly 

created in every period of Manu.) Now the Mantras of Riks, 

Yajush and Samans in separate Vedas arose here in the ancient 
periods of Manus, when the Rishis, i.e., the Saptarshis practised y. 
severe penance difficult to practise )| 61 || 

This passage clearly says that new Mantras of the Rigveda, 
Yajurveda and Samaveda were created in every period of the 
Manu. It also says that the new Mantras arose 
by virtue of the penance of the Rishis. The Rishis not* being j 
particularized must be the famous seven Rishis and their penance 
must be the exercise of their official function. A list of the poets 
who composed the Mantras is given at the end of 59th chapter <6j 
of the “Vayupurana” and at the end of the 145th chapter of I 

the “Matsyapurana”. That list contains 92 poets who com- 
posed the Mantras a &d is said to be exhaustive 
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(V4 snf fjofRrsi ftsNcr). But that list does not con- 

tain the names of all the Saptarshis that we know. We have 
therefore to conclude that the function of the Saptarshis was not 
to compose the Mantras but to sanction their use in the Yajha 
and their inclusion in the Vedas. This is supported by the state- 
ment in the that the Saptarshis who are Brah- 

manas by Varna (fesn:) promulgate the Vedas 
Simi f|^T: It 3T. 1 v). 

That the new Mantras were promulgated in every Yuga 
(i.e., a period of 4 years) is also proved by the following Mantra 
in IRigveda. 

ghbgST ^ ^ c i *(• 'A. 

Translation : — Oh Agni, give wealth ^f?f) useful for Yajlia 
and give fame to us who sing new praises (^q-^ 
is understood) in every Yuga. 

That the Mantras in old period of Manu were not to be used 
in the new period of Manu, is shown by the following verse in 
the “Vayupurana” : 

*F3cR TCTI% I 

4^: STfP-l ^1% I) II 

— ^35*'% 3T. . 

Translation : — When the period the Manu terminates 
(q^lfvf) the Manu and Saptarshis vacate all their offices 
■(wrarft) an ^ go above to the happy assembly named Mahar 
w hh the Mantras “ Going with the Mantras” 
suggests that the Mantras used in the previous period of the Manu, 
could not be used in the next period of Manus and that therefore 
new Mantras were to be composed. Thus this also supports the 
proposition that new Mantras were composed in every period 
of the Manu or Yuga, i.e., the period of four years. It was the 
function of the Saptarshis to sanction these Mantras as already 
shown. The Yajna in which these new Mantras were used will 
be described in another lecture hereafter in paragraph 87. 

73. In conclusion, I have to suggest that the institution of 
the Manu and the Saptarshis, was an extraordinary institution, 
well devised to keep up the life, vigour and happiness of the 
society and to perpetuate it, and that it is the abandonment of 
that institution in later days that is responsible for our degenera- 
tion in every respect. 


LECTURE VII 
ASRAMAS 

74. Man’s life can be naturally divided into three periods, 
namely, (1) period of growth, (2) the period of work, and (3) 
the period of retirement. It is the duty of the legislator to so 
guide a man through these stages that he will get the greatest 
happiness for himself and also contribute his best to the conti- 
nuity and well-being (welfare) of the society. This lecture will 
show that the Indian Legislators of old times, have discharged 
this duty very satisfactorily. 

75. The first period, namely, that of growth, is named 

the second, namely, the period of work, is named 
5 while the period of retirement appears under three 
garbs, namely, wFrsnp-jjsru, totoisr and I shall first 

describe the duties of these five as found in the extant authorities. 

76. The first four Asramas have been briefly described in 
the following passage of the " Vayupurana”. 

wgjwwu srar: u id n 

('4irh^:) 

I www qtfcfaf .* t 

^ s&t n w 

to i 

(fNrr«ff) 

II It 

«T I 

w n ii 

^WcfrssqcMsr ^rr w w 1 
ar^itr w n v'a ii 

Mi: mw thrn? fi=ltmcTTr% w 11 11 

— 3T. << ; - sr. v», qr<r*. 

Translation: — Wife, Fires, Guests, Yajna, Sraddha ceremonies 
and progeny fj 1 81 1| This is a brief statement about the duties 
of a house-holder Wearing a staff, wearing a girdle, 

sleeping on the ground (this really means celibacy), keeping his 
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lair uncut, jj 182 ]j service of the preceptor, begging of food 
and study for the sake of knowledge — these are the 

duties of a Brahmacharin. Clothes of barks and skins (srfsFr), 
food of grains, roots, fruits and herbs (i.e., vegetarian diet) J} 183 jj 
both the Sandhyas (i.e., the prayers in the morning dnd evening), 
bathing three times and offering oblations to the fire both 
morning and evening are the duties of dwellers of forest, i.e., of 
Vanaprasthas. Begging of food after the pestle ( 53 * 5 ) has stopped 
working (this really means after people have taken their food — 
see Manu, 6. 56), not stealing, i.e., not possessing more than 
what one needs absolutely, cleanliness, jj 184jJ correct knowledge 
(3TW^:), abstinence from the sexual act, kindness to living 
beings, forgiveness, giving up of anger, service of the preceptor 
and truth the tenth || 185 jj Swayambhu has told this Dharma 
of ten characteristics. Here are mentioned the five Vratas (rules 
of conduct) and five sub-rules of a Bhikshu or Samnyasin jj 186 jj 
Other additional rules are also given in other works with 
regard to these Asramas. I will give the most important of 
those. 

Vasishtha says: 

ST II ^ II. i W“ 

w. ii b ii ii v i! ?r sn%^ir- 

II 'A I! 

Translation : — He should not stand on (i.e., maintain himself 
by) food obtained by cultivation ]| 2 jj He should store roots 
and fruits that arise without cultivation. He should sleep on the 
ground and observe celibacy j| 3 |j He should worship the guest 
that comes to his Asrama by giving him alms of roots and 
fruits || 4 f| He should give but should not accept anything Ij 5 jj 
About Samnyasins Vasishtha says: 

rf II H II 

STRUTT HRITrT II e II ST'RRT 1°. 

Translation : — He should abandon all duties; Vedas alone 
he should not abandon; for one becomes a Sudra by abandoning 
the Vedas |j 5 || He should not have a permanent residence jj 8 jj 
The following is the rule as to when any of the four 
Asramas can be taken to. Vasishtha says: 
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wfwwf: ii * ii wwr M 

wwrtw Mi wf Mm wisfWlw mMi rtw^wwi w%w; n 7 11 wmi v». 

Translation : — There are four Asramas (1) The Brahmacharin, 
i.e., the Naishthika Brahmacharin, i.e., Brahmacharin to the end 
of life; (2) Grihastha or house-holder; (3) The forest dweller; 
(4) Pariwrat or the wanderer, i.e., the Sainnyasin \\ 1 J| A man 
who has observed strict celibacy and studied one, two or three 
Vedas may take to any of these four Asramas. 

Thus according to this passage a man can remain a Brahma- 
charin to the end of his life, and can become a Saipnyasin even 
in his youth immediately after Brahmacharya. But this is not 
authoritative as the following discussion shows. 

77. I shall now describe the It is described in 

qwwiwwfr Chapter 2, Khanda 10 and in 

Chapter I, Brahmana 5, Khandas 17-20 under the name 
which has the same meaning as both being derived from the 
root 57. Kausheetakee says: gjang*; iqcrrgwFT l 

fieri gw smsttotiw i ^wWimgqswTwiwf# 4 wnwgi- 

wisfst wsrsrt m w gw 

wmifwg^ci TTcfreicr \ ssFrofa — wiw w <#1 wwrjt% 
fqm, wiw rf wrw m gw: i w# cwi% wwrf% mi wfw gw 
5% gw: ! WIW W RI% TWRT% mi, WIW W 4T1 ?W fTcf gW: I WRF 
W <WTW ^WTWtfcT Reft, WTW WW wfcf gW: l WW7FTW W FT FT gWTWTTcT 
fieri, zmmm wtr gw m gw: > w;wh% w wfi gwiwnw mi, Whw 
% WFF 5^: » w RFF TWRTFT flWT, % WFF gw 

ifh gw: t mi m swift w riw gwtftfcr mi, mi gift wwrrfr w 

WFT M Sl% SV: I ^TF W WR TWFWTF% mi, WFW TW wfet gW: I 

IWWT FIWfcRi W cWFF g'lRffcI flcFF, fwWT fwWFRW HWlfW WFF 

gw wfer gw: i m gigrwigg. siR^rwR d Tiwrgwwwfw — mi wgt- 
wwfwwiw wfrfw^wr i inWWTWWFT 

wfrrr wt msm swig gwwRwrgCifcf 1 *F WWW?: gw^w 

q%W 1R WT WWW. I I WRIcf (WWWcf) RWWW WWTTW% rFWI mi 
qRtFWT Wild II ^ II 

Translation :— Now is being told what is called “handing over 
(WW?r) t0 the son by the father”. A father whose death is 
approaching, calls his son. Having strewn the house with new 
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grass and having consecrated fire and having placed nearby a 
water-vessel with its lid (gqi-f) covered with new cloth, the father 
comes there and the son comes there afterwards and sits with 
his organs touching the father’s organs or facing the father. 
Then the father hands over to the son thus: “Let me put my 
speech in you.” says the father. “I put thy speech in me” says 
the son. “Let me put my sight in you” says the father. “I put 
thy sight in me” says the son. “Let me put my hearing in you” 
says the father. “I put thy ‘hearing’ in me” says the son. 
“Let me put my mind in you” says the father. “I put thy 
mind in me” says the son. “Let me put my tastes in you” 
says the father. “I put thy tastes in me” says the son. “Let 
me put my ‘duties’ in you” says the father. “I put thy duties 
in me” says the son. “Let me put my happiness and pain in 
you” says the father. “I put thy happiness and pain in me” 
says the son. “Let me put my joy, sexual act and procreation 
in you” says the father. “I put thy joy, sexual act and procrea- 
tion in me” says the son. “Let me put my walking in you” says 
the father. “I put thy walking in me” says the son. “Let me put 
my curiosities iqfTcToqrjv ) and desires in you” says the father. 
“I put thy desires and curiosities in me” says the son. Then 
the son walks around the father keeping the father to his right 
and the father blesses him: “May success, splendour of the 
knowledge of Brahma, food and other necessities of life, and 
fame approach you”. Then the son looks at the left shoulder 
(of the father) and having covered it with his palm or the end 
of his garment, says “may you obtain Swarga Loka and all 
desires”. Then if the father has no disease, he should live 
happily enjoying the affluence of his son or should go out and 
wander about. If he goes out, the son should finish him as lie 
finishes him, i.e., he should perform his obsequies supposing 
him to be dead. 

Now “Brihadarany aka” says: 

stort: dqmqqrWq ^s^ctsst c# m 5% ?r 

sq: smm cm stto i % 

T W* .^T qsrredqf q q % tNIT 55NS 

mhqrrri 3m- 

^ srsr srr^rs 
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3^1% crcrrcgsffaflR sr gVriqireR*T afarasfo s&5$% l^r: umu 

b?W srrPRTRT li ^ ii 

TRTstf ^ffaPTll^SrRt SI % W ^RT cfrT- 

5^fcr im<: ii arim^rra' ril |4 *Rr ^rcR^r 

^rt srti ^ wr% n .n \\ %j£*iw |w: sm arrfcsrftf s I 

t^r: JlriTR: * sqrafir 3T r 47 3T fV^RT *T vrm<i sefar 

^JTRWFcffT 5Rf% ; ^qf^dr TTq <3 ; qW ^cff flsfrfa ajjT F3#RI F# 
tqfrq qqifh '^TFWcT ^T%%^?r: 3T5n: TORT 3?&iraf fl^RT 3^%- 

qr?f ^©f% ?r c I qqiqc m ^resfct ii k • ii 

— !^tTO., ar. % TOOT H. 

Translation: — -Now, I shall describe Sampratti, i.e., handing 
over by father to son. When the father thinks that this death is 
approaching him he says to the son “You are Brahma, You are 
Ya]na, You are Loka.” The son replies “I am Brahma, I am 
Yajna, I am Loka. Brahma includes all that has been studied 
(^r^rpj ). Yajna includes all Yajnas and Loka includes all Lokas. 
This is all (that is to be done) and I have taken it upon myself 
(stf ^qqntjQ. You shall now stay here (^ : ) and shall protect the 
whole society including me” (sjgq^cf. srer?;?;; is to be under- 
stood. is irregular form of ^ and is used in the sense of 

as there is not any strict rule in the Vedas) says the son. 
Therefore, an educated son is called Lokya, i.e., good for Lokas, 
i.e., one who procures Lokas for the father. Therefore, a father 
educates his son. When a father knowing this goes away from 
this world, he enters his son with these organs (rjm:) of his; 
and the son also releases his father from all that has been left 
undone by him (srfct) by mistake Therefore he is called 

jpr, i.e., one who proiects from the hell named ^ The father 
stands firmly in this world on account of this son. Now after this 
Sampratti, these divine Pranas (lives or organs) that bring on joy 
(or^cTT), namely speech, mind and vitality enter the father jj 17 || 
From the Earth and the Fire, the Divine Speech enters him; that 
is Divine Speech by which whatever is said comes about true, 
i.e., he does whatever he says |i 18 || From the Heavens and the 
Sun, the Divine Mind enters him; that is Divine mind by which 
a man is always joyful and never bewails jj 19 || From Water and 
the Moon, the Divine Vitality enters him; that is Divine Vitality 
by which a man while working for himself (fi^qr) or while working 
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I : for others ) does not feel pain and does not feel exhausted, 

i.e., is ever ready and willing to work for himself and others. 
; | One who knows this (i.e., acts according to this) becomes the Soul 

i of all living beings; he is as is this Devata, i.e., the Prana. As 

W" all beings protect the Devata, i.e.. Prana in the same way they 

protect the man who knows this (i.e., acts according to this). 
Whatever these people (jprr:) bewail of, that remains with them. 
Only Punya or happiness goes to him. Papa or Sorrow does 
not go to the Devas, i.e., wise men like him |j 20 Jj 

These two passages enjoin upon a man having a son, to 
transfer all his responsibilities to his son in his old age. After 
this transfer three possibilities are contemplated. The father 
■ may die immediately and then no question about what he should 

;Jl do arises. If however the father is healthy (spr^:) he may live with 

his son and enjoy his hospitality or he may wander away. But 
[ the passages do not enjoin his abandonment of all activities. 

% On the contrary he is to protect his son and the society from harm. 

This description shows that this is quite different from 
Saipnyasa. Because first, this is to be resorted to only by those 
who have a son. Secondly, it is to be resorted to only in the 
old age. Thirdly, in this there is an option to stay with the son 
or to wander away and fourthly, abandonment of all activities 
I is not enjoined in this. In the Samnyasa, on the contrary, a son 
is not necessary, old age also is not required, wandering from 
* A" place to place is a necessity, and all activities are to be abandoned. 
Vyasa, the author of the “Brahmasutras”, does not regard this 
Asrama even as an Aarama. This is clear from Sutras 3. 4. 36-38 
where this Asrama is referred to as ahva, ?.<?., without any Asrama. 

• ' $ That this Asrama is referred to by the word is shown by the 
Sutra «r ’Wd ( a special favour is shown to him) which 

can only be a reference to the words WBpqypT?! moTT: spirfr 
! sTfrirstrar it ^ n Iwmiwrir, etc -> it ic-** u 

etc., in the “B rihadarany aka ’’quoted above. Moreover Sutra 37, 
can refer only to “Manusmriti” by Bhrigu, Chapter 
4, verse 257. . ■ ■ 

if . 5% *nf srhv it 

I Translation:-— Having duly paid off the debts of Maharshis, 

Fathers and Devas by study of the Vedas, procreation of sons 
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and performance of Yajnas, he should put all responsibilities on 
his son and dwell with his son as an indifferent person) and to 
“Manusmriti” by Bhrigu, Chapter 6, verse 95 

FRrar u 

Translation : — -Having abandoned all activities to avoid all 
faults attached to all acts but studying and teaching the Vedas, 
regularly, he should reside in his son’s house enjoying his son’s 
affluence (verses which only repeat what is said in the passages 
of “Kausheetakee” and “Brihadaranyaka” quoted above). 

Vyasa advises in the Sutra “ sTfRrfflfa II 
Translation : — “Even in an Asramaless condition, a man 
should combine acts and knowledge (^pr) as suggested 

in the Sutra cT because we find in 

the Vedas that both were resorted to by men like * n 

Asramaless condition and because we find in the words “ 

in “Brihadaranyaka,” 1.5.17, that a father is to protect 
the whole society including his son even after grrp% (or transfer 
of responsibilities) that even in an Asramaless condition a man 
should keep up activities mentioned in Sutras 3.4.27, 28 and 32. 
Such activities would, of course, be those that support his or 
other’s lives and advance his or other’s knowledge and conduce 
to the welfare of the society as a whole. 

Thus we see that in the condition that results after Sampratti 
or Sampradana, whether we regard it as an Asrama or not, one is 
not debarred from doing activities, rather he is enjoined to do 
activities that are beneficial to the society as a whole. This is 
clear from the activities of Yajnavalkya and Sree Sahkaracharya 
who worked for advancing knowledge of the society as a whole. 

78. Which of these Asramas described above, did the Indian 
Aryas devise and when ? The Brahmacharya and the Garhasthya 
are natural Asramas existing in every society. We cannot say 
they were devised. But we can say that the Naishthika Brahma- 
charya, the Vanaprastha, the Samnyasa and the Sampradana 
Asramas were devised. We can also say that duties of all these 
Asramas were defined. It appears that the duties of the Asramas 
were defined by the Brahma Ananda himself and following him 
by Swayambhuva Manu (see the passage etc., quoted 

in paragraph 31). The duties of which Asramas were 
defined by Brahma and Swayambhuva Manu ? Which Asramas 
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were enjoined or allowed by Ananda Brahma and Swayambhuva 
Manu and which Asramas were interdicted by them ? In this 
respect the following passage in “Baudhayana Smriti” is very 
important. 

Tfreiri ?R3R|: q^m^ \\ \\ u ’a n 

c^T^Rl: 3?5i5Tq^cq[PTrr>.qiq; II ’A II cPT^tfcf II 3 ° II 

srrpsifel I srra *r \h 

II \ 1 II eRScTT II 21 U 3 ST. V- 3T. %. 

Translation : — There are four Asramas: (1) The Brahmacbari 
for life; (2) The Grihastha or house-holder; (3) The Vana- 
prastha or the forest dweller; and (4) Parivrajaka or the wanderer 
|| 17 jj But the Acharyas say that there is only one Asrama, i.e., 
the house-holder; for, the others do not procreate children j) 29 |f 
A story is told about this || 30 || There was an Asura named 
Kapila, the son of Prahlada. He devised these Asramas that are 
different from the Asrama of the Grihastha, to excel the Devas. 
An intelligent man should have no regard for those Asramas 
|| 31 || Because they are not seen in the Vedas |J 32 || 

This passage clearly states that the three Asramas: (1) the 
Brahmacharl for life, (2) the forest-dweller, and (3) the wanderer 
were devised by Kapila, son of Prahlada. Prahlada was the 
third Indra of the Asura party and the term of his office must 
have ended either by death or by defeat by the Devas, i.e., the 
other party in Kalpa Era 1452, i.e., 1650 B.C. (See paragraph 
379 of my book “The Astronomical Method, etc.”). This 
shows that these three Asramas were not devised or described by 
Ananda Brahma or Swayambhuva Manu and that the Asramas 
enjoined by them were only (1) Brahmacharya till completion 
of study or attaining of full youth, (2) House-holder’s Asrama, 
and (3) Sampradana Asrama. 

This story of Baudhayana is not unreliable for as already 
suggested,/ man’s life can be divided into only three periods, 
namely growth, work and retirement and in the days of Ananda 
Brahma and Swayambhuva Manu when population was very 
scanty, there was no necessity of Asramas that did not procreate. 
On the contrary increased population specially of superior sort 
of men was a great necessity. It is therefore very probable that 
Ananda Brahma and Swayambhuva Manu enjoined and described 
only these three Asramas just mentioned and did not describe 
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the Asramas of the Brahmacharl for life, of the forest-dweller 
and of the wanderer or the Samnyasee, Asramas that would 
mislead only superior sort of men to desist from procreation. It 
may be objected that Samnyasasrama was known in the days of 
Ananda Brahma, for his adopted sons Sanalea, Sanandana and 
Sanatana are said to have died without procreating children in 
the passage quoted in paragraph 7. The reply is “It may have 
been known but it does not follow from this that it was recom- 
mended or enjoined by Ananda Brahma or Swayambhuva Mann. 

The earliest known Smriti, the “Gautama Smriti” also 
supports Baudhayana. It says: 

f# n % \\ pffHUi ii ^ \\ 

RIRR: II II SfRR B. 

Translation : — For him who has completed his study at the 
preceptor’s place, some enjoin an option to take to any of the 
four Asramas, namely, Brahmacharee for life, house-holder^ 
forest-dweller or the wanderer |l 1-2 || But our Acharya says 
that only one Asrama, i.e., the ASrama of the house-holder is 
enjoined upon; because it is the only Asrama that is directly 
enjoined upon in the Vedas H 36 || 

As a matter of fact, the Upanishads enjoin directly only the 
Asirama of the house-holders in “Chhandogya”, Chapter VIII, 
Khanda 15 ffV’) staying in the family after studying 

Vedas and in “Taittireeya Seeksha Valli”, Anuvaka 11 
tPRcpetjcirT: ” do not break the line of progeny). There is no such 
direct command about any other Asrama anywhere. 

There are, of course, references to other Asramas but they 
are only references and not commands. Jaimini also is said to 
advocate the same in the “Vyasasutra”: 

“ Tim If II }.*/■ 

Translation :— Jaimini says that in the Vedas there are only 
references about Asramas other than that of the house-holder; 
for the Vedas blame those who do not take to the Asrama of 
the house-holder. 

References to the other Asramas were the natural result of 
the fact that in spite of the injunction of the Vedas many men 
took to these Asramas since they were designed by Kapila. 
I shall now examine these references and show that they are only 
references and not commands. 
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The most important reference is “Chhandogya” in 2/23. It 
is as follows: 

^RRIcT 5FW cR irqr iWw- 
^n%5Ridr t|dRrs^ci*n<?(R*rrei%% i *Hr ^ 

5* sr^^ts^icR^rfcr i ” 

“ Translation : — “ There are three modes of “dutiful life’ 5, 
(’4*rRRn)- The first is that consisting of Yajna, study and gifts, 
i.e,, the Asrama of the house-holder. The second is abstinence 
from pleasures of the senses, i.e., the Asrama of the forest- 
dweller. The third is the Asrama of the Brahmacharl who 
resides in the family of the preceptor and who wastes or exhausts 
himself completely in the family of his preceptor. All these 
attain happy worlds. But any one of these who stays in Brahma 
attains perpetual bliss.” The part of the passage subsequent 
to this means that the <£= i.e., the Brahma is the essence of the 
three Vedas. The whole passage is therefore clearly intended to 
enjoin “Staying in Brahma” and to impress this command by 
showing the inferiority of the fruit obtained from these three 
Asramas (this fruit being happy worlds that have termination) 
to the fruit of staying in Brahma, that is perpetual bliss. There 
is thus no command here about these three Asramas but only 
a reference to show their inferiority to staying in Brahma. Nor 
does this “Staying in Brahma” mean the Asrama of the wanderer 
or Samnyasee as Sree Sankaracharya takes it to mean. His 
argument is that a man in any of these three Asramas cannot 
“Stay in Brahma” and that only a man in the Asrama of the 
wanderer can stay in Brahma (gfrcrcer ?T% 

8T5fwr*an«TR:crr5tf i m -f wrm- 

II in on “Vyasasutra”, 3.4.20.) 

But this is wrong. A man can “Say in Brahma” also even while 
staying in any of these three Asramas and doing acts peculiar 
to these three Asramas, as is rightly pointed out in “Mann- 
smriti”, Chapter 12, verse 102: 

qvfrvp/ft i 

#r 55t% ii V’v ii 

Translation;— A. man who knows the essence of the meaning 
of the Vedas, becomes Brahma, even in this life, though he may 
be staying in any Asrama whatsoever. 
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What “Maiuismriti” says here, is quite true; for “staying 
In Brahma” only means keeping up an attitude of Samata, i.e ., 
equanimity, equity and equality as pointed out in the verse of 
“ Bhagavadgeeta ” : 

Ificf: *PTT T%4cT I 

Reiq f| rn nm cf T%cTT: 11 1% 11 

— 3PRR W 

and this can be done while doing any act peculiar to any of the 
three Asramas. Thus in this passage there is no command about 
any of the four Asramas. 

Then we have two passages in “Brihadaranyaka”, 3.5.1 and 
4.4.22. These passages say that “Men knowing Brahma give up 
desire for sons, wealth and popularity and beg” 

folmrw 3T'4 fww =SRT%). 

Though the verb ” is in the present tense, it can be 
construed as an imperative mood, the passage being in the ^ 
Upanishad which is part of a Brahmana wherein the present 
tense can be construed as an imperative mood according to 
“Jaimini Sutras”, 2.1.30-34. But we cannot construe it here 
like that as an imperative mood and understand that there is 
here a command for Samnyasasrama; for “Brihadaranyaka 
Upanishad” is a part of the “Satapatha Brahmana” and “Sata- 
patha Brahmana” is the Brahmana of Sukla Yajurveda and in 
“Isopanishad” which is a part of Sukla Yajurveda, a man is 
enjoined to be active till the end of his life in 
srer: i 

Moreover in Brihadaranyaka itself it is said that a person knowing 
Brahman, neither becomes greater nor less by being active or 
inactive (irq srifTWW =T v.v.^.) 

Therefore, to avoid contradiction, we have to take it that the 
passages under consideration are a panegyric on the knowledge 
of the Brahma (meaning that the superiority of the joy of the 
knowledge, of Brahma causes one to despise other joys) and not 
a command about Saipnyasasrama. 

We have a passage in “Narayanopanishad” where Nyasa, 
i.e., Samnyasa is recommended ^f% tpr : q-^ff 

m\ cTTR qr cFTfEr -qw II il) and a passage 

in “Mundakopanishad” where the same is done (^fcrfo^TSTg 
R!%TRT: l l 3 A.»). But * s 
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not clear whether this Samnyasa means abandonment of 
actions or simply abandonment of desires and attachment 
(arren%). Therefore, we cannot take these passages to mean a 
command about Samnyasasrama. The “Jabalopanishad” does, 
no doubt, command the Samnyasasrama but it is not relied 
upon or referred to in any of the Sutras of Vyasa though it 
was necessary to refer to it in chapter 3, pada 4. It must 
therefore be subsequent in date to the “ Vyasasutras” and cannot 
therefore be held as an authority. 

There is another passage in the same “Mundakopanishad” 
which is more definite than the former. It is this: 
mt sng; q ijqsrasrcozr i mm fasNrtWMi w: i 

% mSTT: SRTR ^1*^: ST f^Wc^TT !l IR.'n II 

The words =qqcr: really mean, as the context shows, 

living by begging and therefore unable to perform Yajnas 
which require much mony. They may, however, be said to 
point to Sanmyasasrama. But we cannot take this as 
a command for Samnyasasrama; for Samnyasasrama implies 
abandonment of activity while the Upanishad says that 
he is the best knower of Brahma who does good acts 
snpT%r II X.V* ll) and that “Miss results 

from good acts” Therefore, we have to 

take this passage as a command for or a panegyric of i.e., 
abstinence from sensual pleasures and Sraddha, i.e., firm faith 
in the true knowledge of the Brahman. Nor can it be urged 
that the Upanishad condemns in (1.2) Yajnas and that therefore 
this passage should be taken as a command to abandon them; 
for it is clear that it condemns Yajnas only to show the importance 
of Brahmavidya recommended in 1.2.13 and actually described 
in details in the second and third Mundaka and not to recommend 
abandonment of the Yajnas. This is just like what the “Bhagavad- 
geeta” says in 

4qRR3T:4R ^ RR^T 3^43^ l 
45FRR TRRIR 3RfR°TI^ I 

qcfF^PT g Wild HfRsqiR *RWd: l 
dd Rf^d n 

Now we have to consider the passage q % qssaq snsr cTT 
fcgTISR % etc., in “Chhandogya”, 5.10.1-2. 

Here the word aj^aq may be supposed to suggest a command 
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about the Asrama of the forest-dweller. But this is worng. 
For in “Chhandogya”, 4.15.1-5, for obtaining the same 
Archiradigati, the dwelling in forest is not mentioned as a 
necessity but only true knowledge of Brahma is said to result 
in Archiradigati. In “Chhandogya”, 8.15 also dwelling in 
forest is not mentioned as a necessity for the attainment of 
Brahmaloka but the words jprr 3%, i- 8 -, i n the family 
and in a holy or pure country, are used. This shows that the 
word in 5.10.1-2 means only a holy or pure country, 

i.e., a good surrounding that helps or encourages one to follow 
the rule of i.e., abstinence from the pleasures of the senses 
and the rule of Sraddha, i.e., firm faith in the true knowledge 
of the Brahman. Moreover living even in a holy country is not 
essential, for, one who observes Tapas and Sraddha while dwelling 
in any country whatsoever, must attain Brahma according to 
“Chhandogya”, 4.15.1-5. For all these reasons, we cannot con- 
strue this passsge in “Chhandogya” 5.10.1-2 to mean a command 
about the Asrama of the forest-dweller but we have to take it 
to mean only a command about Tapas and Sraddha which can 
be observed by a man of any Asrama. 

This discussion will show that the statements of Gautama, 
Baudhayana and Jaimini that in the Vedas there is no direct 
command about any Asrama except that of the house-dweller, 
and the statement of Jaimini that there are only references to 
other Asramas and not commands about them are quite true 
and justified. We can therefore fairly conclude that the Asramas 
enjoined by Ananda Brahma or Swayambhuva Manu were only 
three, namely, (the student’s Asrama), nyfVwT (the house 

holder’s Asrama), and (the Asrama after transfer of 

responsibility to the son). The duties of the first two Asramas 
are well known. The main duty of this third Asrama was to 
protect all others, of course, by correct advice and teaching. 
This is clear from the words “ ” ' m “ Brihadaranyaka 

Upanishad”, 1.5.19 already quoted. This Asrama and this duty, 
namely, the duty of protecting others assigned to this Asrama 
have been eclipsed as it were by the Asramas subsequently devised 
by Kapila, according to the statement of Baudhayana. 

79. The conclusion arrived at in the previous paragraph 
is also supported by the following passage in the “Chhandogya 
Upanishad”. This is the passage: 
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i 5 rm spsficr ero 375: wr: i arrgrfessT^ 

■ A vmfewJ 3^r: WrM$®m$rcnrTi3r wP n-lr w ^ttrr- 

Jis s^fit 'mfera f^WciTR *rtsrii% ^trrasiR srft^. 

# 8T3R5T cfi^nR; ST <5Tc%cf 3TR3; ^TRm^T *r r 3mCF3c!% 

?r ^ gsRRrarar n ^ it — a?. c, ®r. 5. 

Translation : — This was told by Ananda Brahma to Prajapati 
and by the Prajapati it was told to Swayambhuva Mann and 

Swayambhuva Manu told this to the people (s^p) this that 

follows: 

“A man should reside in the family of the preceptor and 
! . should properly study the Vedas in the time that is left after the 
performance of duties (cpipfotupa) to the preceptor. Then after 
)» completing the study of the Vedas, he should return home and 
stay in the family (with his wife and children) in a holy country, 
study and teach the Vedas (sptrr: includes teaching in the 
same way as in apdfift *rntr st|jrt in “Taittireeya Upanishad” 
in Bbrigu Valli means ‘teach’) and should perform Dhamlika 
duties having established (stabilized) his organs in his soul and 
V avoiding the killing of all beings except for Dharmika duties. 
Acting in this way he attains Brahmaloka so long as he lives 
(jpqnTgq tlr *s is what the says in 3 ^ ^ ^ 

j and is not born again after death.” 

| This passage enjoins only one Asrama, the Asrama of the 



house-holder for one who has completed the study of the Vedas, 
and says that while residing in the family he is to stabilize his 
organs in the Atman and that if he does so, he gets Brahmaloka, 
i.e., supreme happiness while 'living and is not bom again. This 
was told first by Brahma who can be no other than Ananda 
Brahma. The Prajapati to whom this is said to have been told, 
can be no other than the presidents of the republic that was 
established after Ananda Brahma and continued for 300 years 
between Ananda Brahma and Swayambhuva Manu (see para- 
graphs 362-66 of my book “The Astronomical Method, etc.”). 
The Manu also can be no other than the Swayambhuva Manu 
as the history known to us shows. We are therefore right in 


saying that the Asrama System of Ananda Brahma and Swayam- 
bhuva Manu did not enjoin the Asrama of the student for life 
or of the forest-dweller or of the wanderer. It may be objected 
that this passage shows that their system of Asramas did not also 
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enjoin the Sampradanasrama, i.e., the Asrama after transfer of 
responsibility. That Asrama is a natural Asrama and exists on 
account of its own necessity. Therefore though not mentioned 
expressly in this passage it must have existed and have been 
mentioned with its duties by Brahma and Manu. This conclusion 
is supproted by the description of that Asrama in Kausheetakee 
and “Brihadaranyaka Upanishads” and in the “ Maniismriti ” 
which must have followed Ananda Brahma and Swayambhuva 
Manu and the original “Manusmriti”. It is true that the 
“Vayupurana” describes four Asramas as enjoined by Brahma 
(STT^r^llllcri^ U 'Jvavs || 3T. <i); but this call 

be the result of the mutilation of the text by subsequent editors 
of the Purana-mutilation resorted to for bringing the Purana 
on a line with the current ideas. Thus our conclusion that the 
Brahma and Swayambhuva Manu enjoined only three Asramas — 
the Asramas of the student, of the house-holder and of the 
transferor of responsibility of the family, stands unshaken. 

80 . We shall now discuss the merits of the system of 
Brahma and that of Kapila. “In a country which is sparsely 
populated, the non-procreating Asramas are out of place. When 
a country becomes over-populated the non-procreating Asramas 
are a necessity.” This is what some say. But that is wrong 
because increase of population depends upon the number of 
married women and not of married men. Therefore widowhood, 
maiden-hood or woman ascetic is the real remedy for over- 
population. It is therefore clear that the idea of the non- 
procreating and begging Asramas arose from the idea of the 
unreality of the world as the 3753? for says in 

verse 71 of Chapter 6 quoted in paragraph 6, and not from 
an idea of the necessity of keeping down population. These 
Asramas therefore mean abandonment of all activity necessary 
for the continuity and well-being of the society and it generally 
happens that only the good and capable men are attracted to 
such Asramas and the society is thus robbed of good men and 
their good progeny. Therefore these Asramas are the- bane of 
society and ultimately of the individual too. It is thus that the 
Smritikaras did not approve of these ASramas and laid down the 
rule that at least none should take to these Asramas without 
discharging the three famous debts ^ 

etc., “Manu”). 


LECTURE VIII 

THE YAJNA AND THE ASWAMEDHA YAJNA 

81. The word Yajna is derived from the root “Yaj” to 
worship. The object of Yajiia, the worship, is to propitiate, 
any higher or superior being by giving something to it and by 
praising it and to ask in return some blessing. It should be noted 
that when the worshipped being was intangible or inaccessible, 
this giving was done by throwing that thing into fire or by 
giving it to a representative as in Sraddha. Thus praising the 
superior being and giving something to it are the main parts of 
a Yajiia. The “Brahmanda Parana” says : 

m: II II ^ a?. \o 

and “Matsya” also says the same in Chapter 143, verse 33. 
That means that the real part of Yajna is Mantras, i.e., the 
praise of the superior being that is worshipped and offering 
something (%s-q) to the same. The other details of the Yajna 
are only the applications of the acts of hospitality to the 
worshipped being and to the animal sacrificed also. Had we 
known the ideas of hospitality to the guest, current in those 
ancient times, we would have been able to explain all these 
details of the Yajna. I am not going to give these details here 
as they have no social value. Those that want to know them 
may read Das’s “Rjgvedic Culture”, Chapter XIII and “Maha- 
rashtrlya Jnanakosa”, Yol. 2. 

82. Such is the original form of the Yajna and it shows 
that the objective of the Yajna was purely individualistic. But 
it appears wise men attached to it such parts as had great 
influence upon social and other matters also. Such parts are: 

(1) Taking the help of other men called (Ritwijah) in per- 

forming Yajiia and giving pecuniary remuneration (^T%qi) to them; 

(2) Making donations to and feeding others; (3) Singing the 
praises of the superior being that was worshipped; (4) Prescribing 
that the Yajna be performed when the heavenly bodies assume 
particular positions; (5) Prescribing a certain form and area for 
the Yedi and the fire-places; (6) Prescribing that the Yajna-sala, 
the house for the sacrifice should be facing a certain direction. 
Some of these parts gave rise to and helped the development of 
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the art of singing and the sciences of Geometry and Astronomy. 
But in social matters also the Yajha had important effects. It 
is the tendency of wealth to accumulate in one place, and this 
accumulation becomes a social evil at times. This evil was 
counteracted by the remunerations and the donations attached to 
the Yajna. It is true that it were the Brahmanas alone who got 
these remunerations and donations. But as they were enjoined 
to devote all their time and energy to study, learning and 
teaching, they had to be supplied with easy means of livelihood. 
They had also to be supplied with means of livelihood that would 
not depend upon the good-will of the King, so that they should 
declare the “law”, uninfluenced by the Ring. It was thus a 
social necessity that the Brahmanas should be given remunerations 
and donations, and this need was supplied by the Yajna. More- 
over the Brahmanas in their turn were to perform Yajnas. They 
would also spend for their maintenance what little they got. 
Thus wealth was kept in constant circulation by the Yajna. 
Another and more important effect followed from the fact that 
the performance of the Yajnas required the help or services of 
several Ritwijah. From this point of view, the Yajna was a kind 
of association or a club where several persons assembled and 
did some work in an organized manner. This must have produced 
in the society, an intense sense of unity and capacity for and 
love of organization. The Arya Society in India was early divided 
into a number of states, at least since the time that Vaivaswata 
Manu started new colonizations to the east and to the south of 
the Brahma varta. Though thus divided into several states there 
was a sense of unity running through these several states and the 
Yajna must have contributed largely to the keeping up and 
growth of this sense. Learned men from several states could 
and did assemble to act as Ritwijah. in the Yajna and there must 
have arisen a sense of unity running through all states. More- 
over, in such a Yajna, where several learned men. met, several 
problems of great importance pertaining to science or society- 
must have been discussed and their solution advanced. Again, 
the Brahmanas acting as Ritwijah in. the Yajnas must have very 
often come into contact with the Kshatriyas and Vaisyas and this 
contact must have also contributed to the sense of unity between 
these three Varnas. The Yajna was thus a very important social 
factor, though its objective was primarily individualistic. It is 
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presumably for these reasons that in the passage in the “Vayu- 
purana” quoted in paragraph 68, ^qr or q^ has been included 
in the six headings and eight principles necessary for the continuity 
of the society (st^r^oti^). 

83. Important as the Yajna was, the Aswamedha Yajna 
was much more important. I shall therefore describe it and try 


to trace its development as fully as I can. 

The Aswamedha is 

described primarily in 

“Krishna Yajurveda”, 

/.<?., the “Tittireeya 

Samhita” 
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and in “Taittireeya Brahmana” 
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and in the “Satapatha Brahmana” in the 

XIII Kanda. The 


following is the description of the Aswamedha as found there: 

On the first day Ritwijah are fed with rice and given gold 
as Dakshina by a king. It appears that ten days were then passed 
in making preparations or in preliminary ceremonies. On the 
twelfth day after several ceremonies, the king releases a horse 
followed by armoured princes and other warriors to protect it 
from being captured. The horse roams over the territories of 
other kings. The other kings may allow the horse to pass freely 
through their territories and this means that they acknowledge 
the supremacy of the sacrificing king. If any of the other 
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kings captures the horse, a fight ensues and if the army of the 
sacrificing king is successful, the horse is released; but if the army 
of the sacrificing king is defeated, the sacrifice itself is obstructed 
and comes to an end. 

While the horse is roaming over the territories of other kings, 
the sacrificing king performs for 360 days certain ceremonies 
intended to ensure the return of the horse (see “Satapatha”, 
13.1.6). 

After the horse is released, for the period of ten successive 
days, including the day of the release of the horse, the Hota 
JRitwaj tells ten stories, one story each day in the following 
order, namely, the stories of (1) Vaivaswata Manu, (2) Vaivaswata 
Yama, (3) Varuna Aditya, (4) Soma Vaishnava, (5) Arbuda 
Kadraveya, (6) Kubera Vaisravana, (7) Asita Dhanva, (8) Matsya 
Sammada, (9) Tarkshya Vaipasyata, and (10) Dharrtta Indra. 
After the story for the day is finished, stories of other old pious 
kings are also sung every day. This procedure of ten days is 
again and again repeated for 360 days (tfrrprsTiwd qfts# 

in ts.v.Vi'a). Then the Deeksha ceremonies are per- 

formed for seven days (see “Taittireeya Brahmana”, 3.8.10). 
Then the chief ceremonies of the horse sacrifice are performed 
in three days, the horse being killed on the middle of these days 
(see “Krishna Yajurveda”, 5.4.12). Thus the horse sacrifice 
went on for 381 days.* 

Such a sacrifice can, of course, be performed by a king who 
is supreme in power and this is expressly stated in the ‘ ‘ Satapatha 
Brahmana”, 13.1.6 and in “Taittireeya Brahmana”, 3.8.9. 

84. Such is the form of the Aswamedha, as found in the 
primarily authoritative books available at present. The descrip- 


• * Note, — I have assumed that ten days in the beginning were spent in the 
preliminary ceremonies or in preparation and thus shown that this horse 
sacrifice was performed for 381 days because even in the “Satapatha” it is 
stated about this horse sacrifice, that he who performs this sacrifice makes 
the Prajapati or the year complete (trp f | sr^TPtf# ^17% 

and that the Devas set the fallen eye of the Prajapati again 
in its place by performing the Aswamedha, which statements only mean as 
shown hereafter, that they added 21 days in the fourth year to make up 
the difference of 5 \ days between the civil year of 360 days and the solar year 
of 3654; days and performed the Yajna in the 381 days thus obtained (see 
“Astronomical Method, etc.,” paragraph 264). I therefore take it that this 
horse sacrifice went on for 381 days. 
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tion of the Aswamedha in the Balakanda of the Ramayana and 
in the Mahabharata agrees with this. But in the “Vayupurana” 
we find a different form of the same. It is described in the 
following passage: 

^r%TT% I 

(^T^ciTrf ) 

45TRC. swg ii %° \\ 

(ni^) (vim 

(to) (*) f -(agO 

(^d:) (cT:) 

I%cRT II li 

(cTW) , 


%efRF i 

(r^WfatllWfa:) 

3TIfcl3 ^ WTrg II *>3 II 

* (^JUTtT^T) 

q st^rto vn wri^rararr 3 % i 

(cRT % q^TTFR:)' 

<TR ar^ff ci^T ^5fT: ^TTf^g *RTd V II II 

(cPf) (%R) 

—* ^33*1°^ «T. 'A'* ; 3nffT03T5?H*I, ^ H , 3T. ^ ; 

*fcsi3*p»r j 3r.v*3. 

Translation : — Having established the Varnas and Asramas 
and having got the (old) Mantras collected into Samhitas (ffffcTR) 
and having settled the (new) Mantras to be used in the ceremonies 
pertaining to this world and to the next world, Indra protector 
(fsj^grr y of the world, accompanied by all public functionaries, 
started" 1 the Yajna, in which all necessary things were collected, 
in the beginning of the Tretayuga in the period of Swayambliuva 
Manu (^i; the context shows this meaning of cr^j). When 
this Aswamedha Yajna of Indra was started, the great Rishis 
went there when the oblations of the Devas were being thrown 
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into the “fire” by the Hotris of the Devas and when the Devas 
having great souls who partake of the offerings in the Yajna, 
were invited |] 95 || Those Devas are the partakers of the offerings 
in the Yajna who have got organs, /.<?., bodies (Yf^rcfr^l). Those 
Devas who arise (or come into existence) in the beginning of the 
Kalpa are then worshipped |[ 96 jj 

This passage discloses very peculiar things, namely, (1) that 
there were two kinds of ceremonies, those pertaining to this world 
and those pertaining to the next world, and (2) that there were 
two kinds of Devas those having bodies and those not having 
bodies. The Devas having bodies who are said here to arise in 
every Kalpa, can be no other than the public functionaries that 
were newly appointed in every new Kalpa as already shown in 
the second lecture. The passage says that these Devas were 
worshipped an ^ that they partook of and received the 

offerings in the Yajna Presumably this was the cere- 

mony pertaining to this world. The other Devas were the 
natural objects and natural powers such as the Sun, the Moon, 
the Death, the Wind, the Fire, the Varuna, etc., who having no 
body, could not actually receive the offerings in the Yajna and 
whose offerings were therefore thrown in the fire after praising 
them. This was presumably the ceremony pertaining to the next 
world. 

85. We do not find even a trace of the ceremony of the 
worship of the public functionaries in the Aswamedha as de- 
scribed in the “Taittireeya Samhita”, the “Taittireeya Brahmana” 
and the “Satapatha Brahmana” the primary sources of our 
information. Nor do we find there the ceremonies pertaining to 
this world as distinct from the ceremonies pertaining to the next 
world. It is therefore clear that the Aswamedha of the days of 
Swayambhuva Manu was different in form from that described 
in the three works referred to above. The main objective of the 
new Aswamedha was to declare and establish the supremacy of 
the scarificing king over other kings. The main objective of the 
old Aswamedha appears to be to honour the public functionaries 
for having done their duties properly. There may, of course, 
be other secondary objectives also and these may also be some- 
what different in the old and the new Aswamedha. One of the 
secondary objectives of the old Aswamedha was to make the 
year complete or in non-poetic language to celebrate the com- 
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pietion of the year. I shall explain what I mean. The civil year 
then consisted of 360 days. But the tropical or solar or 
seasonal year consists of 3651 days every year. This deficit was 
made up in the fourth year by adding 21 days to the civil year. 
It was in the year thus lengthened, i.e., in the long year, that the 
old Aswamedha was performed. I have shown all this in 
paragraphs 252-64 of my book “The Astronomical Method, 
etc.” The most important passages relied upon there are 
these: 

*jfR, ^ *rif ??rt 

TRUITT d#r I WT ii %T. *1, 3T. 

srr. ii. 

Translation : — Prajapati (i.e., the year as clearly stated in 
“ JRrciclrisf: ” in “Satapatba”, 10.4.2) desired that he 

should be great (long). He saw in the Aswamedha two Grahas 
that could lengthen him (rnlhipfr). He offered those oblations 
and became great (long). These Grahas are described in “Sata- 
patha”, 13.2.11 and in “Taittireeya Brahmana”, 3.9.10. 

This passage means in non-poetical language that the 
Aswamedha was performed in the long year of 381 days. 

The other passage is as follows: 

srsnqcPc^Rjpra: dmfTdT crafasr: #0 w 

% srarcffi srl # trtw ^ u 

— ^t. it. w. i. 

Translation : — The eye of the Prajapati increased (grew), 
while growing it fell away. From it a horse came into being. 
A horse is Aswa because it grew, i.e., Aswayat. That eye the 
Devas set again in its place by the Aswamedha itself. Therefore, 
he who sacrifices by the Aswamedha makes the Prajapati com- 
plete. 

The Prajapati is the year as stated clearly in “ 5T5n,<Tf% 

in “^atapatha Brahmana”, 10,4.2. The eye of the Praja- 
pati can mean nothing but the difference between the Civil Year 
of 360 days and solar year of 365|: days. This difference increased 
every year till in the fourth year it amounted to twenty-one 
whole days, an integral number of days convenient for inter- 
calation. This fact is described as the falling away of the eye. 
That “this eye was set in its place again by the Aswamedha” 


F 
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means that this difference was filled in by performing the Aswa- 
raedha during the whole period of the long year. The following 
passage also supports the same meaning: 

WTTcf: t % SI 

— 31cm, 

Translation:— The Prajapati, i.e year enjoined Yajnas for 
the Devas, for himself he enjoined the Aswamedha. 

All this means that the Aswamedha was performed for making 
the year complete, of course, in the fourth long year. Though 
the three statements supporting this conclusion are found in the 
description of the new Aswamedha, they must have first originated 
with respect to the old Aswamedha, for the objective of the new 
Aswamedha shows that there is no reason for performing the 
new Aswamedha in the long year. Thus clearly the old Aswa- 
medha was performed in the fourth long year. We don’t find any 
trace of such a thing in the new Aswamedha; for, though as shown 
by me before, the new Aswamedha consisted of 381 days, it was 
not ordained that it was to be performed every fourth year only. 

86. The offerings named Mahimanau Grahau already 
referred to, must have been a part of the old Aswamedha origi- 
nally because they are said to have lengthened the year 
ar*T3c[.)> l - e -> non-poetical language they were offered, in the 
sacrifice for celebrating the long year and because the Mantras 
that are to be used while offering them (these Mantrss are given 
in “Taittireeya Samhita”, 7.5.16-17) only praise the Prajapati, 
i.e., the year and are therefore really appropriate only in the old 
Aswamedha and not in the new. 

87. There is another peculiarity of the old Aswamedha 
that can have been referred to in the words “ mRWcm 

^ II ” We have proved in paragraph 72 that new 
Mantras of Rigveda, Yajurveda and Samaveda were made in 
every Kalpa and were sanctioned by the Saptarshis. In the 
following passage, it is also stated that the Prajapati, i.e., 
year, made these Mantras. The passage is this: 

sr tr^r- 

3Ff: SRfqiciW: II II qur s#[fT §kIr 

^§tTFT srtf ^FR ^FF^riSf || h 

Translation :—Y ear is the Prajapati who is also the Angi 
(sacrifice). Pie arranged the Rigveda into twelve thousand 
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Brihatees, for only so many are the Rik hymns created by the 
Prajapati. He then arranged the other Vedas into twelve thousand 
Brihatees, the Yajurveda into eight thousand Brihatees and the 
Samaveda into four thousand Brihatees; for so many only are 
the hymns of these Vedas created by Prajapati. 

Now the question is — Why are hymns made by poets and 
sanctioned by Saptarshis as shown before, said to have been 
made by Prajapati ? Because they were made for being used in 
the Aswamedha that was celebrated for making the Prajapati, 
i.s. , the year complete or large as stated in the passages jjctptcT 
and just quoted. 

Therefore it is said in t etc., that it was settled 

what new Mantras were to be used in the various ceremonies. 

88. Thus it is clearly proved that new Mantras of Rigveda, 
Yajurveda and Samaveda were made and used in the old 
Aswamedha. There is no trace of this also in the new Aswa- 
medha. But there is a trace of this in the Samvatsara Satra. In 
the description of the Sanivatsara Satra, which also consisted of 
381 days, as shown in paragraphs 252-63 of my book “The 
Astronomical Method, etc.,” there are three days named 
Chhandomah (^qprf:) just before the last three days of that 
sacrifice named the tenth day Mahavrata (srfipicT) and 

Udayaneeya Atiratra STTcNm) said to have been created 

respectively from Sanivatsara, Prajapati and Samvatsara. Though 
the ceremonies to be performed on these Chhandoma days do 
not contain creation of Chhandas, the word Chhandoma itself 
is significant. The word Chhandoma means those days on which 
the Chhandas are created. These Chhandas are presumably no 
other than the Mantras of the Rigveda, Yajurveda and Samaveda 
and we know that such new Mantras were made for being used 
in the old Aswamedha. The inference seems irresistible that the 
days on which such new Mantras were made during the old 
Aswamedha were the same as the Chhandoma days mentioned 
in the Sanivatsara Satra. In other words the Chhandoma days 
must have formed parts of the old Aswamedha. This conclusion 
finds support in the consideration that Chhandoma days on which 
new Mantras were made could not have formed part of a purely 
private ceremony like the Sainvatsara Satra but could have 
formed part of a public function like the Aswamedha. 
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89. The question now arises as to why the Saipvatsara 
Satra as described in the extant works contains the Chhandoma 
days. I think we can fairly arrive at the following conclusions 
if the history of the Aryan states given by me in paragraph 57 
is taken into consideration. 

The conclusions are these: Indra and the other public 
authorities celebrated in every fourth year of 381 days, the public 
sacrifice named Aswamedha, to celebrate the lengthening of the 
year and to honour either the old or the new public functionaries 
and of course to ask blessings for the state as a whole. In this 
sacrifice, new hymns of Rigveda, Yajurveda and Samaveda were 
made by poets and sanctioned by the Saptarshis on the days 
named Chhandomah and were used on the Mahavrata day created 
from Prajapati and on the Atiratra and Oasama days created from 
Samvatsara. As the name Aswamedha implies, a horse must have 
been sacrificed, as in the new Aswamedha, on the Iasi but 
one day named Mahavrata day without of course making the 
horse roam over the territories of other states. When new 
Aryan states arose and grew in importance, they also must have 
developed an ambition to perform such a Yajna; but the mother 
state must have considered it to be its exclusive right to perform 
such a Yajna. Such a contest can only be decided by force 
and therefore the new Aswamedha must have been devised and 
the old Aswamedha was contracted and degenerated or shrunk 
into the present Samvatsara Satra that can now be performed by 
any body. As a result, the ceremony of the worshipping of public 
functionaries became extinct, the creation of new hymns of the 
Rigveda, Yajurveda and Samaveda, was stopped and the offer- 
ings named Mahimanu Grahau were transferred to the new 
Aswamedha. 

It should be noted here that the alternative suggestion that 
the Samvatsara Satra existed side by side along with the old 
Aswamedha is not tenable, and acceptable because that will not 
explain the existence of the Chhandoma days in the private 
Samvatsara Satra, as these days can form part of a public 
ceremony only. 

90. The conclusion that the old Aswamedha was contracted 
into the present Samvatsara Satra means that the old Aswamedha 
was very much like the present Sainvatsara Satra. This is support- 
ed by the “Satapatha Brahmana” in the following way: That 
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Brahmana describes in 13 . 5 . 3-9 that the last two days of the 
Aswamedha should be celebrated as Ukthya and Atiratra, and in 
13.5.4.1 it says that Xndrota Devapa Saunaka performed the 
Aswamedha of Janmejaya an ancestor of the Pandavas as shown 
^ in paragraphs 195-97 of my book “The Astronomical Method 
etc.,” in the very same manner (t^pr). Further on, the Brahmana 
describes how Aswamedhas of other kings were performed in 
different manners and in this description we have the following 
most important passage: 

nh mr qf srfdr i f par sm%T%cr Ir arremfr 

cR? f TR%SRTSPT: RrU iW'YR: RR trRcfT RRP-TTRT- 

d'icI'R R'RT: TRSfSRf I BUft%dRTTf?T: SJrP fqWP: 

%W) RTRIf I rfRt qR^RISlTf: 3R1T RT%%3T: tlS^- 

I) Vs.Vtf.V 

■ } p,^. Translation : — “These two days, Le., the Ukthya and Atiratra 

were in former times the two days Mahavrata and Atiratra. By 
that form of Aswamedha, did worship, the Ayogava King named 
Marutta son of Avikshit. The Maruts were his body-guards or 
meal-servers. The Agni was his door-keeper (^rfr) and the public 
functionaries named Yiswedevas or all the public functionaries 
were members of his assembly. This is sung in the following 
song: PRASRf, etc. Fi the same way whoever worships 

by the Aswamedha has, while worshipping the Maruts for his 
body-guards, the Agni for his door-keeper and all the Devas or 
the Yiswedevas as members of his assembly.” The King Marutta 
mentioned here was the King of Brahmavarta as shown in 
paragraph 378 of my book “Hie Astronomical Method, etc.,” 
and the Devas, Marut, Agni and others were public functionaries 
in the Brahmavarta, as shown previously. The passage, therefore, 
clearly purports to describe the old Aswamedha. And in this 
description the last two days are said to be Mahavrata, and 
Atiratra. The last two days in the present Samvatsara Satra also 
are Mahavrata and Atiratra. The present Samvatsara Satra has 
also got the three Chhandoma days in which new Mantras were 
composed in former times. Thus it is very clear that the old 
Aswamedha was much like the present Samvatsara Satra. 


91. That there was jealousy between the mother-state and 
the new states about the performance of the Aswamedha is 
proved by an instance wherein Indra, the public functionary of 
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the mother-state, is said to have put obstruction in the perform- 
ance of the Aswamedha of another state, and by the absence 
of the opposite instances. The following is the instance referred 
to above. When Sagara, the King of Ayodhya, let loose his 
horse for As'wamedha, the horse was captured and concealed by 
the public functionary named Vayu at the instance of Indr a 
(see “Brahmanda Purana”, Pada 3, Chapters 52-53: “qrafq- 
gstf qig:”). Kalidasa says in “Raghuvamsa” that 
Raghu’s Aswamedhika horse was captured by Indra. Though this 
is not confirmed by the Puraitas, it shows that the learned men of 
the time of Kalidasa believed that there was jealousy between 
Indra and the kings about the performance of the Aswamedha. 
This traditional belief must have had its origin in the actual 
jealousies between the Indra of Brahmavarta and the kings of 
the neighbouring states. 

We must also consider the natural trend of events. That 
there should arise jealousy betv/een the mother-state and the 
new states is very natural, the Aswamedha being a socio-political 
function. The jealousy between the new states inter se is also 
very natural. This jealousy must have resulted in the rise of the 
new Aswamedha and in the shrinking of the old Aswamedha 
into the Samvatsara Satra. 

92. I shall now describe an important prayer used in the 
new Aswamedha while performing the Brahmavarchasa Homa. 
as it is named. It is as follows: 

3TT sFTfFTT | qgj 

www i i i i g^fwqr t 

STARRS? I R$W. R^R W: q&RT 

cf% ( JT 3TITO: t R: qiPRIR fl 

— It w., w Jrqisqj v, 5 c. 

Translation: — Oh, Gods, in the Brahmaija class ) may 

Brahmanas arise who have knowledge and virtue • Oh 

Gods, in this Nation, may warriors arise who are skilful in the 
use of arms, brave and efficient and skilful leaders of armies 
(WW^ : ) 5 May cows arise that Sive profuse milk; May oxen 
arise that can draw heavy carriages; May horses arise that can 
run very fast; May women arise that attract men in the cities 
by their beauty and virtue &(%) ; 
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May a brave son (sff^:) who is a good general an ^ an 

effective speaker and a strong one (gqr) and a conqueror 

be born to the sacrificing king;* May rains come when wanted; 
May trees bear good rich crops; May we get much; and May 
that be well protected (qpT%?T:). 

This prayer shows that the Aswamedha was really a social and 
political function. This prayer must also have formed a part of 
the old Aswamedha but must have been omitted from the 
Samvatsara Satra. This prayer also shows what are the real 
necessities of a nation. 

93. The old Aswamedha was performed only in the Brahma- 
varta by the public functionaries of that state. In the Kalpa of 
Swayambhuva Mann, Indra acted as the Yajamana. This appears 
from the passage quoted in paragraph 84. But Swayambhuva 
Manu established a kingdom in Brahma varta and thence the 
importance of the public functionary named Indra waned. It 
is thus that in the Aswamedhas performed in the days of Daksha 
and Marutta who were the kings of the Brahmavarta, these 
kings acted as Yajamanas. (See paragraphs 367, 373 and 378 of 
my book “The Astronomical Method, etc.” which show that they 
were the kings of the Brahmavarta and that Daksha performed 
the Aswamedha. That Marutta performed the Aswamedha is 
shown by the passage quoted in paragraph 90.) Though the old 
Aswamedha was performed in Brahmavarta every fourth year, 
the Vedas and Puranas may have described the Aswamedhas of 
Daksha and Marutta only for the reason of some special splendour 
exhibited in them. 

94. The new Aswamedha was performed by kings of states 
other than Brahmavarta, when they felt themselves strong 
enough. It would be interesting to know all the kings who 
performed the new Aswamedha. 

I am, therefore, enumerating all those here. The “Satapatha 
Brahmana” mentions several kings who performed the new 
Aswamedha. I shall give them here first. The King Janamejaya, 
grandson of Kuril, an ancestor of the Pandavas and his brothers 
Bheemasena, Ugrasena and Srutasena performed this new Aswa- 


( *Note k — In the Aswamedha the sacrificer is always a king and a king 
requires eloquence also to win the support of the people and hence follows 
the propriety of the adjective Sabheya. 


144 THE SOCIAL INSTITUTIONS OF ANCIENT INDIANS 

medha (see paragraphs 197 of “The Astronomical Method, etc.”). 
Hiranyanabha, king of the Kosala country, also performed 
the new Aswamedha. This king has also been mentioned in 
“Prasnopanishad” in the sixth Prasna and appears to be same 
as the tenth descendant of Sree Rama (see paragraph 388 of 
my book “The Astronomical Method, etc.”), purukutsa, the 
son of Mandhata, though a king of Brahmavarta, also appears 
to have performed the new Aswamedha (see paragraph 381 of 
my book “The Astronomical Method, etc.” that shows that 
Purukutsa, son of Mandhata, was the king of Brahmavarta). 
Kraiwya, the king of Panchalas, and Dwaitawana, the king of 
Matsyas, also performed the new Aswamedha. Bharata, the son 
of Dushyanta, the famous king of Kurukshetra, also performed 
the new Aswamedha. Rishabha Yajnatura, the king of the 
Swiknas and Sona Satrasaha, the king of the Panchalas also 
performed the new Aswamedha. The king Sataneeka Satrajita 
performed the new Aswamedha with a horse captured from the 
king of Kasi who had let it loose for his own Aswamedha. 

We have seen already that King Sagara performed the new 
Aswamedha. We know from the Ramayana that King 
Dasaratha of Ayodhya performed the new Aswamedha. We 
also know from the same work that Sree Rama also performed 
ten such Aswamedhas R<s, R.). The Maha- 

bharata informs us that Pandava Yudhisthira performed the 
new Aswamedha. The “Vavupurana” informs us that Janatnejaya, 
the great-grandson of the Pandavas, performed two Aswa- 
medhas. 

I have given above the kings in the pre-Mouryan period 
who performed Aswamedhas. This list will show that even in the 
ancient time there was a scramble for supreme power amongst 
the old and new Arya States, established in India. This must 
have contributed much to keep up the fighting qualities and 
martial spirit of the Aryas. It became a source of weakness when 
foreign kings coveted dominions in India and tried to take 
advantage of the jealousy between the Indian kings. 

95. We shall now consider the effects of the old and the 
new Aswamedha on the society of the Aryas in India. Before 
doing this, we will recapitulate the main parts of the old and 
the new Aswamedha in a tabular form. 
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Old Aswamedha New Aswamedha 


1. The sacrifice was performed for 1. The sacrifice was performed 

381 days and resembled the present for 381 days but did not resemble 
Samvatsara Satra. the Samvatsara Satra. 

2. A horse was sacrificed on the 2. A horse was sacrificed on the 

last but one day but it was not made last but one day but it was made to 

to roam over the territories of other roam all the year for 360 days at the 

states. greatest over the territories of other 

states. 

3. The sacrifice was performed by 3. The sacrifice was performed 

the chief public functionary of by a king of any state who thought 

Brahmavarta. his power supreme or who coveted 

supreme power. 

4. New Mantras of !R.igveda, 4. No new Mantras were com- 

Yajurveda and Samaveda were com- posed. 

posed on days named Chhandoma 
and used on the subsequent days. 

5. Public functionaries were in- 5. Public functionaries were not 

vited, honoured and worshipped. invited, worshipped or honoured. 

These details will help us to estimate the effects of these Yajhas 
on the society. 

96. The performance of the old Aswamedha Yajha for 
381 days in the fourth year, made up the difference between the 
civil year and the seasonal year and pointed correctly to the 
people the days when to expect rains and to commence their 
operations of cultivation. This is very well described in the 
following passage: 

^rT#r I % +tr tot i an m toct *tt ?tt 

fifsfq rr ii n trl i fir 

%RT 'tTl^R. II T II % TOT. 

I fjGRr ^ TO fififilT qfcT ^TfilSTT 
fTOTO TT%T II } U 

— TOTR, % 31. 5TTTOT fi. 

Translation : — The seasons wished to have a share in the 
Yajha along with the Gods They said “Oh, give us a 

share in the Yajha. Let us not be excluded (orRcR) froi & 

the ^ though in the accusative must be taken to be in the 
nominative). We have also got a share in the Yajha” |j 1 j| But 
the Devas did not know this, i.e., accept this. The Devas not 
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having accepted it, the seasons went to (sniper) the Asuras, 
disliked by the Devas the enimical cousins 

of the Devas II 2 II They (the Asuras) increased 
their prosperity (xr^q) which the Devas heard 
At that time some of the Devas were ploughing Some 

of them were sowing seed (qqcT:). Some were reaping the 
harvest and some were threshing the ears of corns so that the 
Devas did not get a good harvest and always they had to depend 
upon what uncultivated land produced. 

97. The worshipping and honouring of the public function- 
aries by offerings, etc., must have had great effect in social and 
political matters. It must have generated a keen sense of duty 
and consequent efficiency and honesty in the discharge of public 
functions, for, those that showed keen sense of duty, efficiency 
and honesty must have been worshipped, honoured more enthusi- 
astically than others. It must also have attracted able and honest 
men to enter public service. Thus the political organization of 
the state must have become very smooth and effective. 

98. The selection of poems newly composed, for being 
used in the Yajna and for being incorporated in the Vedas, must 
have stimulated poetry of a very high standard, poetry that placed 
high and correct ideals, before the people. Poets must have vied 
with each other to produce pure and beneficial poems praising 
the Devas and in the form of blessings prayed for, they must 
have put before the nation the correct objectives that ought to be 
sought. As a matter of fact the poetry of the Vedas is of a very 
high standard. The Mantra quoted in paragraph 92 will con- 
vince any body about this. So will do the last Mantra of 
Rigveda which runs as follows: 

s i %r hr w ^ 

OTtSRT tl * It HHRT m: HHRT HHR *R: HffrrWR I HHR 

3: HHRR tr SjffPT II 3 » HHTRT q 3Tlf Iff; HHRf 
fftpTTPT q: I HHRH^ tl 3R: II v |l 

Translation : — Go together, that is, act in the same way. 
Speak together, i.e., speak the same thing. Let your minds 
know the same things, let the decisions of your minds be the 
same, so that you may attain great fortune (*rpi) as the Devas 
did in former days, being of one decision (^pjnrfRr) II 2 II Let 
your Counsel be one. Let v your assembly be one. Let your 
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mind (desire) be the same and let your attention be directed to the 
same thing. I shall pray the same prayer for you all and I shall 
offer the same offering to the Devas for you all. Let your objec- 
tive or purpose or ideal (an^icO one - Let your hearts be one. 
Let your minds be one so that you have great strength 

(ggf) nominative of strength. 

The composing of Mantras for the Rigveda, Yajurveda and 
Samaveda stopped when Samhitas were prepared by Vyasa, the 
grandfather of the Pandavas, /.<?., about seventy years before the 
Bharata War, i.c., about 1270 B.C. However, the Manus and 
the Saptarshis were appointed twice after that event. They, 
of course, did not select new poems for being used in the Yajna 
and being incorporated in the Rigveda, Yajurveda and Samaveda 
but they appear to have selected the works called the Brahmanas, 
Aranyakas and Upanishads; for there is no other reason for their 
being regarded as parts of the Vedas and as authoritative. (It 
should be noted that though the “Rhagavadgeeta” is prior in date 
to many, i.e., the prose Upanishads, it was never regarded as 
part of the Vedas and that this must be the result of the fact that 
it was not selected by the Saptarshis. That “Rhagavadgeeta’ 
is prior in date to all prose Upanishads is proved by the fact that 
in “ fficT it refers only to metrical 

Upanishads. The reason for not selecting the “ Rhagavadgeeta ” 
to form part of the Vedas may very probably be the fact that it 
advocates Avataravada and the worship of a personal God in 
contrast to the Upanishads.) It is this selection by the Saptarshis 
that is the reason of their (of the Upanishads) unique agreement 
on principles of ethics and their excellence. In short the compos- 
ing and the selection of the poems by Saptarshis, was a factor 
that contributed very much to the great excellence of the compo- 
sitions of the poets and to the great enlightenment of the Arya 
Society in India. To-day we do feel the necessity of such a 
selection. 

99. Though the Arya Society was really one, it was divided 
into several states. One supreme power was a great necessity 
of such a society at least to drive off foreign invaders and the 
new Aswamedha was taking that Society on the way to the 
attainment of that ideal. Such was the great influence of the 
new Aswamedha. 


, LECTURE IX 
MARRIAGE 

100. Good and abundant progeny is quite necessary for 
the continuance and well-being of the society. And that in turn 
depends upon a good system of marriage. We shall therefore 
now investigate into the marriage system of the Aryas. 

101. If persons born of the same stock, /.<?., parents, marry 
each other, the good and also the bad characteristics of the parents, 
are intensified in the progeny. Even dormant characteristics 
become manifested in such a progeny. Therefore marriages 
between, persons of the same stock are good as well as bad. It 
is the chief problem before the science of eugenics how to intensify 
in the progeny only the good characteristics of the parents and 
to prevent bad characteristics being so handed down. It is 
comparatively --a very easy matter when the solution is to be 
applied to animals controlled by man. The solution in that case 
is to mate only individuals born of the same good, stock, i.e., 
parents having only good characteristics and to prevent any 
individual amongst their progeny manifesting dormant bad 
characteristics from procreating. But when the solution is.to.be 
applied to man the problem becomes most complicated and 
difficult, for man cannot be controlled as animals can be. It is 
therefore very interesting to know how the ancient Indians solved 
the problem. 

102. Unfortunately our sources of information about the 
ancient law are very few. The “ Vayupurana” or the “Brahmanda 
Purana” does not supply us with any information except that 
marriage was one of the institutions established by Ananda Brahma 
(see paragraph 31). We have therefore to search for the traces 
of the ancient law of marriage here and there. 

103. The Rigveda has got a passage that mentions a 
marriage law. It is as follows: 

STRICT qr%fhtTTScrnT-- i 
dr mndd n 
W srgdr^drq dm t 
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It has been translated as follows: “Come, Oh, India, by fine 
paths to this sacrifice and receive your share. They have offered 
you fat mixed with ghee: that is your share as the maternal 
uncle’s daughter or paternal aunt’s daughter is one’s share in 
marriage.” This shows that a man could marry his maternal 
uncle’s daughter or paternal aunt’s daughter in very ancient 
times. The Mahabharata tells us that Arjuna married his 
maternal uncle’s daughter Subhadra (see Mahabharata, Adiparva, 
Chapters 219 and 220). The “Harivamsa” also tells us that 
Pradyumna, the son of Krishna and Rukmim, was married to the 
daughter of Rukmi, /.<?., his maternal uncle and that Pradyumna’s 
son Aniruddha was married to a grand-daughter of Rukmi (see 
Chapter 61 of Vishnuparva). The custom of marrying maternal 
uncle’s daughter is still prevailing in Southern India and it may 
have been taken there by the Aryas who colonized South India, 
before such marriages became prohibited in Northern India. 
The following passage in the “Satapatha Brahmana” also supports 
the existence of such marriages in very ancient times: 

crgT i MR t 3WTnT 

i f| -^5# Cf 5 w?Fr 

srr^rr era. n « ii — mm, 1.^.3 A- 

Translation : — It is this: Good act becomes developed only 
in the similar. Therefore from the same person spring up both 
the enjoyer (the husband) and enjoyed (the wife). This is the 
reason why (^ f|) the kinsfolk (^iri) live (grrcra) sporting and 
rejoicing (eToifrj'Rl:), knowing that they can unite with a male 
i 11 the fourth generation (^«=p$) if no female intervenes or 
in the third generation (^rara) if a female intervenes. 

From all this, we can infer that in very ancient days also 
(1) a brother could not marry his sister, (2) a man could not 
marry his paternal uncle’s daughter grffroj), 0) that a man 

could marry a grand-daughter of his grandfather’s brother (=jp5cF 
cffinr), (4) that he could also marry his maternal uncle’s 
daughter or paternal aunt’s or maternal aunt’s daughter and that 
of course lie could marry more distant relations. 

104. If the more distant relatives were allowed to marry 
to intensify their common characteristics as the “Satapatha” 
says, why not the nearer relatives who must have more common 
characteristics and must thus be similar in a stronger degree. 
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The following reason suggests itself: The nearer agnate relatives 
live in the same family under the same roof. If they were allowed 
to marry, untimely love may develop between them and that 
would be a great obstruction to the observance of celibacy that 
is quite necessary till the age of perfect maturity. A family 
generally breaks up before the springing up of the fourth genera- 
tion; agnate relatives of the fourth generation do not therefore 
generally live under the same roof and they may therefore be 
allowed to marry. This appears to be rationale of the rule given 
above. 

105. I have described above the relatives prohibited for 
marriage in very ancient times. Later on the relatives prohibited 
for marriage increased and also new prohibitions, i.e., those of 
Gotra and Pravaras came into existence. That is well proved and 
described in S. V. Karandikar’s “Hindu Exogamy 5 ’ (see pages 
100-01 of “Hindu Exogamy”) and I shall not repeat it here. 
Now the question before us is — If so many near relatives were 
prohibited from marrying each other, how was the similarity 
said to be necessary by the “ Satapatlia Brahmana ” attained? By 
enjoining a man to marry a wife similar to himself though from 
another family or even from another Varna ? The following 
passages show this: 

Gautama says: 

srssfr ¥TRT l! 1 II — 3?. V. 

Vasistha also says: 

qqRrif sretfr Wu*. f%r n ^ n — <s. 

Here the word should be noted. It shows that a man 
was to marry one who was similar to himself, of course as regards 
good characteristics. It is thus a peculiarity of the marriage in 
ancient India that one was to marry a similar wife. Though he 
was allowed to marry a girl from another Varna he was to choose 
a girl that would be similar to himself, i.e., would have the 
qualities of his own real Varna and he was to avoid a dissimilar 
girl though from his own Varna. 

106. I have described above only one peculiarity of the 
marriage law in ancient times. One would like to know the 
whole marriage law as it stood before the new prohibitions of 
generations, Gotras and Pravaras came into existence. The 
following passage describes that law in brief: 
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sfIWtott snsrcrw R i 

(^* rw ) 

fa^nfNtar =et sfJi aft facr^i u i u 
tfisjr i 

3t4 t| gshreWr w^Rcwr *Rr: i 

#!S5TR 3#qi^RFRT% II H II 

(sfitesre r) 

sftefti swr^w resrr qrw ^ qw ^ i 
srr^f sigrawn 2pr# srs. ii 3 u 
<*) 

SFTfWRT ^cTWq TOT%?T 5T4%T II * II 
(?HiTTW) 

srm ^ret^r *N*aigg$f&5r i 
(snwTsmraft#) (^t^n^RE^O 

T%SWT ^f^^rioTf R *<W TTCf *RRR: || V H 
3T^f^lcTgc^?r ^?qiW5Icf T^r ST: I 

(«nc*nrf^ran5r) (^0 

3TWRI ^ 3H *PPJ cfW ^TT gfafBt II ^ II 
Jir^4f%fcT d W 3ng4*H%gF3WT: || 5 || 
(Rf^RfT) 

•<??r «rr ss^nsj- ^ 3 T'<rr i 

WW I II va || 

Ojtr I) 

IRI I%RT R SgTCJL II 

(wit wi) 

JT^r^r crier w*r swssot* u c it 
(TOJST Wrarwrer) 

%m *rar sura Hfi w ^rtiqjRsfcr u 

(*nfr =*?) 

3 ’Tifqgt R3TfR[ W: 3$ratSW II ^ }| 

«fawi 5 giwqwfr grafei i 

q^TK^isr 5f ^5#r ^fxR im ° u 
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sHff: STTRISR TT% «F*Tt 1 
^sn^T 3}% qi W'^ri: 3^1 IM *) II 

{m\ Wr worn* 't rr mmm g 1 

%W- T^cf cTR^ ftcTRcI I! ^ II. 

($4 m<n) 

H[«ppi %i sn%Ri 5 1 

sj^r RTIg %^?!|^q> 5 RT: II ^ II 

3 ?TRSFTf 5 T SRrefcl'tfW I 

RRfetiRqT^Tg II V* II 
(STTWrfr Wl^cf) 
qrmi&r qz&q wm&ftifsmiffiq: 1 
q£% II Y J \ 11 

apRi-qq^cri g; 1 

q>im Riq^sr =31 qj% 11 'i $ 11 

The preceding two verses are not found in the Bombay 
edition on which Nllakantha has commented. 

gsmr % t^ct ?r RqqqR 1 
(%Tgq? gWIT *Tr! firmer 
TT^%rm^r snmmsrpig. n 1 ^ 11 
=spTOJ * *rc^ 5 rrar fqen snar ^ ^trct i 
( qi ^ TrT^^T) 

err ^ng gi^RRfor t| rt 11 <u a 
(htt^sjct) (qfmr) 

mm qqiog^i^cr s<fr 1 

^gsfepi ^tstth 11 *\ \ 11 

) 

srai q fRcf cr??t ^r^cnqar 1 

3Tcfrs?qqr q^JTRi mr&ii a a 

3 T*feT ^ m ^TgRRiRi r gr rig: 1 

^^cTTgqR^cr cf rr RgprCfg u 1 1 a 
(qgq^#?r) 

— RfRTRtl, argsirag qg, ST. vv, in the Bombay edition. 
Note . — I have given above the text as given in the “Southern Recension”, 
edited by P. P. S. Sastri, b.a. (Oxon.), m.a., and I have given the variations 
found in the text commented upon by Nllakantha, below the text of the 
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“Southern Recension” in brackets. The ninth verse is not found in 
Nlikantha’s text but the 10th verse clearly shows that the 9th verse must 
have formed part of the original. The verses 15 and 16 must also have 
formed part of the original; for there can be no motive for interpolating them 
but there can be a motive for deleting them. The 10th verse is found in the 
present “ Manusmriti ” also but it is clear that the editor of that “Manusmriti” 
has taken it from the “Anusasanaparva: for that “Manusmriti” mentions 
eight forms of marriages and therefore the word “ qxjRT ” (of the five) does 
not fit in there, i.e. in the “Manusmriti”. This also shows that the “Anusasana- 
parva” is earlier in date than the present “Manusmriti”. In verse 15 there 
is also the reading “ q - ?gf for <e In the 17th verse for 

“ another reading “ ,5 has been given in 

in the section about the age for the marriage of girls and that appears to be 
the original reading; for the second half of the verse enjoins a difference of 
fourteen years between the ages of the husband and the wife and the author 
must have enjoined the same difference in the first half and moreover there 
is no necessity of qualifying ^cfqf by the word but there is necessity 

of qualifying by the word STfesfit, i.e., “one who has not 

started menstruating”. The note in the Madras Recension shows that the 
latter half of the 20th verse and the 21st verse are not found in some 
manuscripts. The first half of the 21st verse is the same as the first half of 
the 5th verse of the third chapter in the present “Manusmviti”. The 
reading of this first half as given in the “Mitakshara”, the famous commen- 
tary on “Yajnavallcya Smriti” under verse 53 is “ spqfqFgT 3TT 3RT<J: STH- 
TT§T fqr£:’’and that author has based his arguments upon that reading 
"'(STST^y RTT:). This shows that either 

the 21st verse is an interpolation here or at least that the correct reading for 
‘ l iSf^FUTi^r ” is Si 3T?nq^n 55 in the present “Manusmriti” and the ‘‘Maha- 
bharata”. There are also other strong arguments that support the same 
conclusion. If in the “Manusmriti”, we accept the reading as the 

correct one, we have the absurd result that Manu does not prohibit marriage 
with father’s Sapindas, this prohibition not having been mentioned by him 
anywhere else. Moreover Manu has not penalized marriages between persons 
of the same Gotra though he has penalized other marriages prohibited by 
him. Mr. Karandikar would have done better if he had concluded that the 
correct reading was e< '* and not (i If the correct reading 

in the “Manusmriti” is that in the “Mahabharata” cannot be 

otherwise. As this passage in the “Mahabharata” does not give prohibited 
relations in any verse other than this, we have to infer that this verse is not 
interpolated and that the original reading in it is xf ITJ ; . 

Transla tion : — Y udh ishthira said “Oh grandfather, tell me 
that which is the origin or basis {rjjtfcQ of all Dharmas, of procre- 
ation, of family and of worship of fathers, Devas and guests.” 
Bhishma said “Oh King, to a person of what description is a girl 
to be given ? This of all Dharmas is the Dharma that ought to 
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be given the greatest consideration j| 2 jj A girl should be given 
with water, to a man having good qualities or merits after having 
known his character, occupation (ftf), learning, descent (jfjffr) 
and actions || 3 || This is the Brahma Dharma of virtuous 
Brahmanas that he who wants to give the girl to a man con- 
formable to her (or similar to her here appears 

to be equivalent to ”) should invite a man who deserves 

invitation (and should give the girl to him). This is the ancient 
Dharma of the virtuous Kshatriyas (j%gRf I! 4 jj Oh 

Yudhishthira, to give the girl to him who desires her and whom 
the girl desires, having avoided one who is desired by himself 
(i.e,, the giver) j|5|j This is called the Gandharva Marriage by 
those who are learned in Dharma j) 6 |j Wise men call this, Oh 
King, the Dharma of the Asuras, to marry a girl by purchasing 
her by wealth of various kinds and by bribing her relatives || 7 \\ 
This is the characteristic of Rakshasa Dharma, to carry away from 
her house by force, a bewailing girl disregarding her bewailing? 
relatives and after killing and cutting off the heads of her relatives 
J{8(j This is said to be worst and the most sinful kind of 
marriage named Paisacha where a man enjoys in secret a sleeping 
intoxicated (tctIT) an< ^ unconscious (ufrrft) jj9 !! Oh Yudhish- 
thira, of these five forms of marriages three are good (Dharmya) 
and two are bad (Adharmya). The PaiSacha and Asura should 
never be resorted to |j 10 || The Brahma, the Gandharva and the 
Kshatra (named Rakshasa in the previous verse) forms of marri- 
ages are good. There is no doubt that these should be resorted 
to whether pure or mixed j{- 1 1 J| A Brahmana can marry girls 
of the three Varnas, namely Brahmarta, Kshatriya and Vaisya. 
A Kshatriya can marry girls of two Varnas, namely Kshatriya 
and Vaisya. A Vaisya should marry a girl of his own Varna. 
The progeny of the wives of the different Varnas (^t^) will be 
equal (%$), be., of the Varna of the father (see paragraph 34) 

|; 12 jj But the girl of the Brahmana Varna is the best for the 
Brahmana (fgcRq), the girl of the Kshatriya Varna is the best 
for a Kshatriya. Some say that they can marry a Sudra for the 
sake of enjoyment only and some say that they cannot marry 
a Sudra jl 13 jj Good men do not praise the birth of a child 
from a Sudra thus married by men of the higher Varnas. If 
a Brahmana begets a child from a Sudra, he has to perform 
expiation jj 4 || Some men desirous of progeny do not marry 
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a very young girl, for there is no certainty of getting progeny 
from her But those who are intent upon doing 

good acts marry a very young girl, being desirous 

of internal purity |) 15 |j They marry a girl born in another 
family ) and free from defects like bad-sleep 

Le., somnambulism, etc. Some say that even a girl, marriage 
with whom is prohibited, may be married if there is difficulty 
in obtaining a girl jj 16 j| A man of thirty years should marry 
a girl of sixteen years who has not started menstruating, or a man 
of twenty-one years should marry a girl of seven years |J 17 jj 
One should not marry a girl who has no brother, father or mother 
for she is a Putrika, i.e., her children would, by law, belong to her 
father and not to her husband j] 18 j| A menstruating girl should 
wait for three years and see if her father or other guardian gives 
her to a husband. But when the fourth year arrives, she herself 
should obtain her husband ]} 19 |] Her enjoyment or her progeny 
are not inferior. If she behaves otherwise she becomes censurable 
by Prajapati [| 20 jj Manu has laid down the law that one should 
marry a girl who is not (aRflh^r) either of the mother or of 
the father || 21 1 ] 

107. The word 41 15 m the fourth verse and the 
phrases garner, etc., in the third verse show that in those days 
similarity in good qualities between the husband and the wife 
was enjoined upon. The girls to be prohibited in marriage are 
mentioned by the word and by the word 

in the 21st verse. What is the meaning of these words ? In the 
original “Manusmriti”, they must have meant the same thing 
as the words in the “Satapatha Brahmana” previously quoted. 
The word spqq is derived from the root 5 with sqj or apj with 

which means “to follow” or “to go after”. The word 
ispgq therefore means etymologically the group of 

followers or following. When the society was in the wandering 
stage, a man moved from place to place and his wife and 
children followed him. Therefore, in that stage the word 
came to mean “a family”. A family consists of the descendants 
of a man; therefore ultimately the word spqq came to mean 
all the descendants of a man. This is the conventional meaning 
(^■pjjr) of the word. This is a very extended meaning; because 
a family generally breaks up when grandsons grow up to maturity 
and does not include great-grand-children. The word spqq 
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therefore means the descendants of a man upto the second degree, v, 

i.e., his children and grand-children only and in a very extended 5 : 

sense all descendants of a man. ,4 

We must hold that in the passage under consideration the , v ,| 
word had not the very extended meaning; for otherwise w: 
the marriages of Sn Rama and his brothers with SIta and her 
cousins would never have been possible they being descendants 
of Vaivaswata Manu in the male line. The sentence 

cni% ’ ’ therefore means only that a man should not marry 
a girl in his own family, i.e., his sister or a daughter of his 
paternal uncle, but that he can marry a great-grand-daugkter of 
his great-grandfather or a more distant relative. This exactly 
agrees with the statement i* 1 - ae “Satapatha >1| 

«i I 

/\ J 

m 2 o om 2 ■ M 

11 ' $ 

m%o oWz f 


S \ r 

vu / 4 

Brahmana”. See the lines of descent given above. The word 
srfife too has got two meanings given to it by different com- 
mentators but can have also a third meaning that may be in 
vogue in very ancient times and it is “persons generally mes- 
sing together”. If we take that meaning of in the 

21st verse in this passage, we get exactly the rule given .in 
the “Satapatha Brahmana”. A woman’s Sapindas are only 
her brothers and sisters and her brother’s or sister’s daughters 
are not her Sapindas; for it is her brothers and sisters only with 
whom she messes together in her childhood. A man’s Sapindas 
however are his sons and daughters and grandsons and grand- 
daughters. He has no occasion or very rare occassion to mess 
with his great-grandsons or great-grand-daughters and therefore 
they are not his Sapindas. A man’s sister’s daughter is not his 
Sapinda for' the same reason. These are the only Sapindas of 
a woman and a man and these are the only relations that are to 
be avoided by their son in marriage according to the “Satapatha 
Brahmana”. We cannot therefore avoid the conclusion that «r 
tjpiir means only those relations that generally messed together 
and these only were to be avoided in marriage in very ancient 
times. 
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108. It is a very difficult question to solve how the present 
Sept exogamy and the Sapinda exogamy arose. Many solutions 
are offered but they are not satisfactory. Even the explanation 
offered by Mr. Karandikar does not appear satisfactory. He 
says that the Sept exogamy was borrowed by the Arayas from the 
aborigines, to show to the aborigines that they (the Aryas) were 
more pure than the aborigines and thereby to obtain moral 
victory over them. But we do not find this purity enjoined in the 
passage in the ‘'Satapalha Brahmana” quoted above. That 
Brahmana was written in the reign of Janamejaya the great 
grandson of the Panda vas, i.e., in the year 1150 B.C. approxi- 
mately. And by that time the Brahmanas had already obtained 
moral victory over the Aryas and the aborigines at least in 
Northern India. Why did the Brahmarias then find it necessary 
to adopt the exogamy of the aborigines after that time, if they 
did not find it necessary to do so before? This objection 
disproves the theory of Mr. Karandikar also. I therefore propose 
another explanation of the origin of the Sept and Sapndia 
exogamy of the later days. It is this. The words and 

sjfqig' must have been used in the original “Manusmriti” as they 
are used, in the passage quoted in paragraph 106. In fact they 
must have been borrowed in that passage from the original 
“Manusmriti”. The denotation of these words was however 
extended on account of undue reverence to the old book, the 
original “Mamismriti” after the theory of the non-human origin 
of the Vedas came into existence; because restrictions 
in such books must be construed as widely as possible. The 
meaning of the word spqq- was thus extended to that of the 
Gotra, i.e., to all the descendants of the same person and the 
meaning of the word Sapinda was extended to all who receive 
Pindas from and give Pindas to a man in the Sraddha ceremony, 
i.e., to seven generations. Of course while doing this it was 
wrongly supposed that all persons having the same Pravara were 
descendants of one person. The theory of the non-human origin 
of the Vedas arose some time after the Buddha to counteract 
Buddhism and these two exogamies also arose about the same 
time. Boudhayana is the first writer to describe Sept exogamy 
in details and slight references to the same in Gautama and 
Vasislitha are very probably interpolations. The date of Boudha- 
yana is undoubtedly some time after Buddha. Therefore we can 
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safely conclude that the Sept exogamy and Sapinda exogamy ! 
arose after Buddha from the idea that restrictions in divine 
works like the “Manusmriti” should be construed as widely as 
possible. 

109. From what we have seen above it is clear that Sept 
exogamy and Sapinda exogamy of to-day were not in. existence j 
in very ancient times, and that a girl could then be married to the 
third male descendant of the common ancestor if no female 
intervened anywhere and to the second if any female intervened. 

We have now to consider some other features of the marriage 
of the ancient times. One of these features and a very important 
one is that a man could marry more wives than one at one and 
the same time though monogamy generally prevailed. The 
evidence about this is so enormous and so well known that 
I need not repeat it here. [Those desiring to know it can find it 
in Chapter 3 of Dr. A. S. Altekar’s “The Position of Women in 
Hindu Civilization” and in Chapter 18 (/) of J. J. Meyer’s , ’|j 
“Sexual Life in Ancient India”]. Other features are the 
re-marriage of widows and the Niyoga, That widows could be 
re-married in very ancient times is very clear from the history 
of Dlrghatamas given in Chapter 104 of Adiparva of the “Maha- 
bharata”. He was blind from his birth but was learned in the 
Vedas and therefore got a beautiful wife. But the wife had to 
labour to maintain him and her children he being blind. She 
therefore hated him and abandoned him. On this occasion 
Dlrghatamas ordained a new law prohibiting the re-marriages of 
widows. He says: 

3RT 5fW BW wn ll \y M 

' tpr qRtafar i 

% strr err en%R vrm u u 

5TRT qfcl^fcr ?T I 

awtffat 5 m snjfa u \ % n 
dr; 1 

mw^rzr rr error In it 

— 3TTl%RT%, STRR: 

Translation : — From this day I have established a new limita- 
tion, /.<?., law in this society [j 34 [( So long as a woman lives, 
she shall have only one husband, to resort to ('kroieQ. Whether 
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the husband lives or is dead, she shall not be entitled to get 
another husband || 35 j[ A woman shall undoubtedly degrade 
herself by co-habiting with any person other than her husband. 
From this day also, those women that do not marry shall be 
regarded as sinful [j 36 if Even though such unmarried women 
have got all kinds of wealth appears to be a 

misprint or misreading for =$5^) their enjoyment will be of no 
avail to them i.e., the children born from that 

enjoyment will not belong to them but will belong only to the 
man who enjoys them and such unmarried women will always 
get notoriety and censure (! 37 || 

The date of this Dirghatamas appears to be about 1425 
Kalpa Era, i.e., 1677 B.C. he being described as the contemporary 
of Bali whose date has been proved in paragraph 58 to be 
1424-28 Kalpa Era. 

Thus this passage will show that uptil about Kalpa Era 
1425, widows could re-marry after the death of their husbands. 

But even after this, girls whose marriage was not consummated 
by cohabitation, could re-marry if their husband died before 
the consummation of marriage. This is clearly stated in the 
following passage: 

ufas?? srt$5i tfsr^crr i 

— WI%gFT%:, at. 

Translation : — If the husband of a girl dies and if she has 
been united with him only by the Mantras but not by co-habita- 
tion, she deserves to be married again. 

There are similar passages in other Smritis also. 

The Niyoga could be performed after the death of a husband 
or even during the life-time of a husband. A husband while 
living ordered Ms wife to cohabit with a certain man for getting 
children from him after making an agreement with him that 
the children would not belong to him. After the death of 
a husband his relatives ordered his wife to cohabit with a 
certain man for getting children from him after making an 
agreement with him that the children would not belong to him. 
In both cases the children belonged to the husband. This is 
what is called Niyoga. A son born from Niyoga was regarded 
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as the next best to Aurasa, i.e., a son procreated by man from 
his own wife. Vasistha says: 

SreST 3^1: II ^ II 

feclR! 34??: II ^ \ II 
cT3r?SW Igcton H V* II 

Translation : — “There are twelve kinds of sons mentioned in 
the Puranas. The first is the son procreated by a man himself 
on his own wife married to him by Mantras (4^^141^)- The 
second is the son called Kshetraja who is born from one’s wife 
ordered, on account of non-acquisition of the first kind of son 
(cf^?5T%) to cohabit with another man 

The evidence about the Niyoga is enormous and well known 
and I need not give it here. 

Our more peculiarity of the Indian marriage institution must 
be noted. Sexual enjoyment was not regarded as the sole 
objective of marriage. Male progeny was also regarded as one 
of the objectives of marriage. It was therefore that Niyoga 
was allowed. But Niyoga also is not a certain means of getting 
male progeny. Therefore adoption of a son also was allowed. 
A father or mother could give his or her son in adoption to 
another or a boy having no father or mother living may be taken 
as a son. The adopted son grew in importance as Niyoga 
disappeared. 

110. I shall not deal with the ceremonial of the marriage; 
for, each society has its own peculiar ceremonial and one is as 
good as the other. Therefore I shall now describe the legal 
effect of marriage. We have to consider this from the stand- 
points: (1) rights of co-habitation, i.e., : (2) ownership of 

children, i.e., ; (3) rights to property, i.e., 3^4 • and (4) 

religious functions, i.e., v^. * n the present day from, I believe, 
about 2000 B.C. the husband takes the oath <e vijj ^ ^ 

sTIId^iW meaning “I shall not transgress thee in Dharma, 
Artha and Kama”. This means that he shall not cohabit with 
another woman, that he makes her joint owner of his property 
and that he shall perform all religious functions jointly with her. 
I think the word Kama also includes the progeny born out of it 
and therefore the oath also means that the children bom from it 
shall belong to both. Let us see what was the state of things 
in ancient days with respect to all these four points. 
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111 . As regards cohabitation in very ancient days the 
following passage is very significant. The passage runs as 
follows: 

qffWR 

srfcr?# f?rtrq % i 
swfef|$?ToHF%: n } n 
3 T?niriT: t %?5 gu f%r an^R: i 

^rasn«rrefifl# n v u 
crr?rr ^rc*rmrrcf qtffa; i 

?rr ws^ miife % w. g*rs*ro u ^ n 

sram?ST ^ *r^fqw: i 

g^Fd II v» II 

*r f| sftrr: i 

3TI%TC§ <31^5 !rte5*raftW II C II 

rprr flrensr: 1 

sr^^rroisrur J 7 fRRi% q: sj^ n ^ 11 

%^Ki%^ra: gw^wq-gw: 1 

f^r ^ tjtf | %rt%g?TT IM o II 
^WWCTWTBri^ z\W% cri%fr «7 rr I 

%<r%<rr: i% 5 ? g^F swir *?Tcrt rqg: im 111 
suni srifpr*. ^iwr rr^iq 5% srupfat 1 
^Rg^TW 'BR II *i\ II 

nm eft ^T^sgr sfawrai q^T% i 

ct 3 fan sggr %cr%gg^T^ f in 3 <1 

*rr cTicF €rc gjfi^q gq m: *rqraq: 1 
epnwr ft =f# 3 T qwknmT gfq n qv 11 
qqirnq: WFWcT #F % ^ cRI SSTT: I 
^fqgtrsq cf qq %cfegq =qsr?r u II 
=qq>rc %g *prhi^wf ^fig^qr^fq i 
cFgiR-^F% gqigi i%fcrt*m *r: getg. n i * u 
sprferT: qm qrqr: sreppiTciqTcra^ n ^ n 
st^irr %t i 

*FRT cE^T W^RcT: »M <s U 

qfdqdT^dtq wqdi qra% gfq • 

q^iF fhgxRT qi %q qc^r g^iqqq r n n u 
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^ ft * 

m 311 srcW it 5 ' q !i 

3%or sprI I %cf%s^rr 1 

ww 11^31% i%*n ^fct^r ii v\ u 

STTTdSffisg ^cf sjTfWr fa%: 1 

tfasr^ «rra^i m teiifa H l} 

— qfPTRd, «nf^W, 9T. 'IVL 

Translation : — The King Pandu said to his wife Kunti: “I shall 
now tell this old principle of Dharma seen by great souled Rishis 
knowing Dharma. Hear it from me || 3 || It is well known, oh, 
best-faced, sweet-smiling woman, that in ancient times women 
were unrestricted, independent and enjoyed whomever they liked 
(^R^rr^irr:) It 4 |j Oh fortunate woman (t^rr) of best hips 
(spTiff) even if they transgressed their husbands from before 
their marriage (cffaRR) they did not commit Adharma: for 
formerly that was the Dharma |J 5 || This Dharma which is seen 
even in authoritative books (srjjisRg: — commentator Nllakanfha 
here cites “q c&pRT j%4 i in 

is respected (^qrr) by the great Rishis and is respected even 
now, oh woman of thighs like the plantain tree, in Uttara Kurus 
(the country now called Russian Turkasthana, the country north 
of Afghanisthana — see my book “Astronomical Method, etc., 5 ’ 
paragraph 353 note) |] 7 |] That old Dharma was very favourable 
and beneficial to the women. Oh woman of holy smile, hear from 
me in details why and who established this present limitation in 
this society at a time not very distant from our time 

(atRWJ. We hear, that there was a great Rishi named Uddalaka 
ii 9 ij He had a thoughtful son named Swetaketu. This 

limitation, i.e., law laying down Dharma (qvqj') was established 
by that Swetaketu J| 10 f| through anger. Oh lotus-petal-eyed 
woman, hear from me why he did this. It is well known (%<?j) 
that in the old time a Brahmana caught hold of Swetaketu ’s 
mother at her hand in his father’s presence and said “let us go”. 
Then the son of the Rishi became very angry being provoked by 
intolerance, seeing that his mother Was being carried away as if 
by force. But the father said to Swetaketu, seeing that he had 
become angry j| 13 (( “Oh boy, don’t be angry. This is a very 
old Dharma that the women of all Varnas are unrestricted in 
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this Earth |j 14 j| and that all people (srssf:) behave in their respec- 
tive Varnas like cows and bullocks (•ttr':).” But Swetaketu, the 
son of the Rishi, did not tolerate that Dharma || 15 j| and made 
this limitation about the behaviour of males and females in this 
world. We hear that this limitation stands from that time. This 
is the limitation made by Swetalcetu “From this day, a woman 
who transgresses her husband )| 17 j] shall get the dreadful (-sbi) 
unhappy ) sin equivalent to the killing of a child in the 

womb. And a husband who transgresses his devoted wife 
living the life of celibacy from before her marriage will 
get the same sin on this earth. But a wife who having been 
ordered by her husband to cohabit with another man for the 
purpose of getting a son, does not obey that order, shall also 
get the same sin.” Oh timid woman, this limitation of Dharma 
was formerly forcibly established by Swetalcetu, the son of 
Uddalaka. Oh princess, devoted to your husband (qfcTpfb), those 
who know Dharma know this Dharma, that a wife should not 
transgress her husband during Ritus (/.<?., the period of sixteen 
days after the commencement of menses supposed to be favour- 
able for conception) and that at other times the wife deserves 
independence |[ 26 [J 

This passage gives the social history of a very ancient date. 
We can ascertain that date also with much accuracy by the help 
of the following verse in Chapter 134 of the Vanaparva. The 
Chapters 132-34 describe how Swetaketu the son of Uddalaka 
and his sister’s son Ashtavakra went to the Yajna of Janaka and 
there defeated one Bandee. This Bandee says: 

STt qWTfa W I 

filler gT^srrm; I n 

I 

cte % pftciF h temp i! ■<* ii 

Translation : — Oh Janaka, I am the son of King Varuna. 
There was there, i.e., at the house of Varuiia, the Satra named 
Dwadasavarshika Satra the time of which was the same as that 
of your Satra. I sent your Brahmanas for that Satra of Varuna. 

X have shown that Dwadasavarshika Satra was performed 
at the end of every thousand years and that it was first performed 
in the reign of Pururavas about the year 2102 B.C. and at the 
second time after the Pandavas about the year 1102 B.C. (see 
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paragraphs 339-41 of my book “The Astronomical Method, etc.”). 
The date of Swetaketu and of the social change effected by him 
must therefore be about Kalpa Era 1000, i.e., 2102 B.C., i.e., 
about 900 years before the Pandavas. This can agree with the 
words Rflcf 5 ’ * n the passage under consideration. 

This passage shows that husband’s exclusive right to enjoy 
his wife and wife’s exclusive right to enjoy her husband arose 
only about Kalpa Era 1000, i.e., 2102 B.C. and before that time 
a man could enjoy the wife of any man of his own Varna. 

112. Now here, it may be asked, “What was the meaning 
of marriage if the wife had such freedom?” This brings us to 
the consideration of ownership of children. The present “Manu- 
smriti” discusses this point in the ninth chapter in verses 31-56. 
The most important of these verses are: 

fWf I 

STTffHW? % WcStt: II V II 

cf T 4cn^!%rii j 

* shaft n ^ n 

ssrwpft u m n 

Translation : — Even though an ox procreates a hundred 
calves from cows belonging to other men, the calves belong to 
the owners of the cows. The semen of the ox is fruitless, i.e., 
gives no ownership of the calves to the owner of the ox H 50 || 
Similarly those who are not the owners of the Kshetra, i.e., wife 
and throw their semen in another man’s Kshetra, i.e., wife produces 
fruit (sjsf jflicf) for the owner of the Kshetra, i.e., of the wife. 
The owner of the semen gets no fruit || 51 \\ As the procreator 
of progeny on cows, mares, she-camels, she-buffaloes, female 
slaves and sheep and goats does not own the progeny, 

so a man procreating on the wives of others does not own the 
progeny il 48 |i 

These verses clearly show that the husband, i.e., the owner 
of the woman giving birth to a child becomes the owner of the 
child also. That the husband was regarded as the owner of his 
wife is clear from the fact that one of the ceremonials of marriage 
is the gift of the girl to the husband by her father, i.e., her owner 
Some persons criticize the ancient Indian law on the 
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ground that it regarded women as chattel. I say, it would be 
more proper to say that the ancient Indian law regarded women 
as cattle so far as her progeny was concerned. The father is 
the owner of his daughter before her marriage and therefore 
he is the owner of her son born before marriage and he may 
keep this son to himself or transfer his ownership of this son to 
the person who marries her just as a cow is sold without her 
calf or with her calf. We therefore find both kinds of statements. 
Vasishtha quotes the following statement: 

srsrar jgffciT to 11% gcTO 1 

35ft ^ ii u — 3?. 

Translation : — If a daughter not yet gifted to any person in 
marriage, gets a son from a man of equal position (Varna), the 
daughter’s father gets a son thereby and that son gives Pinda 
to this grandfather and takes his property. 

In the Mahabharata we find the following statement addressed 
by Sri Krishna to Karna just before the War: 

5RRR2-J TORT TOd" I 

*131* ftcPC TO sng: 5R r: II £ II 

WM cT«Tt ^TTcT: Tltl: 3^TSF% I 

TOFT^TTOTWft V3J1 II S It 

— FSTiinnq#, 3T. T Y « . 

Translation : — Those men who know Dharmasastra say that 
the husband of a woman is the father, i.e., the owner of her son 
called Kaneena born before she was married q: sjrefh) 

and of her son who was in her womb at the time of the marriage 
. (fTfraT:) li $ 1! Oh, Karna, you are born in that manner and yon 
are by law a son of Pandu. Come to the side of Panda vas (irff) 
to press your rights given to you by Dharmasastras 

and yon shall be the King, being the eldest son of 

Papdu H 9 |f 

These passages show that before marriage the father is the 
owner of his daughter and her sons and that by marriage he 
transfers this ownership of his to the husband reserving to 
himself if he likes the ownership of her son bom before marriage. 
It is because of the ownership of the husband over his wife, that 
a child borne by her after marriage belongs to the husband 
6 * 
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though procreated by anybody else during his iife time or after 
his death. Therefore, Vasistha says: 

%m: tl ii 

rfG«nr srro flsfta: ii v* n 

Translation :— The son procreated by a man himself from 
a woman married to him (d^ctRUl) aR d owned by him (^1%) 
is the first |j 13 |) If he has not got such a son, then the son of 
his wife, ordered to procreate a son from another man, is the 
second in order || 14 if 

Thus it has been clearly shown that in ancient times marriage 
meant, the transfer of ownership over a girl to the husband which 
gave the husband ownership over her children also. f: 

113. Now we come to the third point , namely, the effect 
of marriage upon property (stsr). At the time of the marriage 
the husband takes the oath “srrf ^ ^ ”* A part pi 

of this means, I shall not transgress thee as regards my property 
(sp^vp*). By this oath the wife becomes the joint owner of her 
husband’s property. Jaimini has expressed this view in the Sutra 

Translation : — A wife can perform a Yajna because she is also 
an owner (of the property of her husband). The present “Manu- 
smriti” also implies the same in the following verse: 
i%3t *rrg«r w srra*: i 

vfZR&q&B fw4 3Ffi^ntr f| sfatr: n w ii — si. ^ 

Translation : — After the death of both the father and the 
mother, the sons should come together and divide equally the 
property of the father. But they cannot do so (arffi^rr:) when 
either of the parents are living. i> 

This is the old law: for this verse prohibits the division of 
father’s property by sons daring mother’s lifetime and M ami 
does not mention such a division anywhere else while Yajfia- 
valkya enjoins such a division in the alternative in the verse: 

msRrar to ii irb n — bt. r. 

Translation : — If the sons divide their father’s property after 
the father’s $eath the mother also should be given one equal 
share. 

114. Now we come to the fourth point, the religious ^ 
functions. A part of the oath taken by the husband at the time 
of marriage is qifcRRIW, Le -> I shall not transgress thee in 
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Dharma. This means that whatever religious act he does, he has 
to do it jointly with his wife. Jaimini has stated this in the Sutra 
* ‘ ” || 

Translation : — Though both the husband and the wife own 
property and can perform Yajna, both have to perform one Yajna 
jointly because the Sruti says so. 

The sentence in the Sruti referred to in this Sutra cannot be 
known with certainty. But as a matter of fact we find that 
several Functions in the Yajna have been assigned to the wife. 
Therefore a man cannot perform Yajna alone. The wife is also 
said to obtain the fruit of the Yajna jointly with the husband. 

114A. A kind of dissolution of marriage was also in exist- 
ence in those ancient days. This is shown by the following 
passage in Vasishtha Smriti and similar passages in other Smritis. 
Vasishtha says: 

" ti ta u ^rr ^ erara 

«t sppijfeflr n ^ ii ^rr r pfi# q-fhcr^^ m 

^r-4 trt # stt m n ^ n 

Translation : — A son bom from a Punarbhu woman is the 
fourth in order. A Punarbhu woman is one who leaves her 
husband married during her virginity, lives with others and then 
again returns to the family of her first husband. A woman who 
leaves her impotent, outcast or insane husband and obtains 
another husband or a woman who obtains another husband after 
the death of the former husband, is also a Punarbhu. 

This clearly shows that a woman could leave her impotent, 
outcast or insane husband and marry another or that, at least, she 
could live with another man and obtain progeny from him and that 
she was not punished for this and her progeny was regarded as 
legal progeny of her second husband. This implies that her marri- 
age with the former impotent, outcast or insane husband was auto- 
matically dissolved without the intervention of any court-of-law. 

115. We have now to consider the merits of this system 
of marriage. (1) In that system a man could marry several 
wives and a widow could re-marry or procreate children by 
Niyoga. This arrangement must result in the abundance of 
progeny. (2) In that system again a man could marry a maternal 
uncle’s or paternal aunt’s or maternal aunt’s daughter. That 
must have made marriage a very easy affair, not difficult like 
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the one in these days of Hunda and the two exogamies. This 
must have resulted also in the abundance of progeny. (3) As 
a man generally married his maternal uncle’s or paternal aunt’s 
or maternal aunt’s daughter, of course avoiding a girl that had 
any bad characteristics and as a man having any bad character- 
istics must have been avoided by the parents of the girl, the 
similarity in good characteristics required by the science of 
eugenics was assured and must have resulted in the goodness 
of the progeny. (4) The prohibition of marriages between the 
nearest relatives was also good; as it must have prevented untimely 
disastrous love. The principle of prohibiting marriages only 
between persons living under the same roof and messing together 
is a very intelligent devise necessary for the well-being of 
the individual and of the society. (5) The relation between the 
husband and the wife was not like that between the master and - 
the slave but like that between two co-partners of a firm. The /"j 
wife became by marriage the joint owner of her husband’s 
property and the husband could not perform any religious function 
without her. As regards sexual enjoyment both had equal liberty 
before Swetaketu and after him both were equally restricted. 

Under these circumstances the wife could never feel that she 
was the slave of her husband. On the contrary she must have 
felt the joy of being his equal partner. This must have contri- 
buted to the smoothness of the relations between the husband 
and the wife and the happiness of the family life. This is well 
expressed in the following verse in the present “Manusmriti”: 

dgtr sriq^rr *rar visfr Wr ^ i 

asr I gqq; u $ ° u — ar. b . ^ 

Translation : — There is certain (gqq ) perpetual ([%$}) good 
(qr^qirjj) in the family where the husband is pleased (gratified) by 
the wife and wife is pleased or gratified by the husband. To 
secure this good, the ancient law took care that the wife did not 
develop a feeling of slavery and consequent ill-will against her 
husband but that she developed a feeling of equality and satis- 
faction. This the law did by giving her equal rights in the 
husband’s property and in the performance of religious functions ^ 
and in sexual enjoyment. 

On the whole then we can say that the ancient marriage 
system was well designed for the welfare of the society. 




LECTURE X 

' THE PICTURE OF THE ANCIENT SOCIETY 

116. I have now to draw a picture of the ancient society 
from the materials collected in the previous lectures. The work 
is extremely difficult, firstly because I am not accustomed to such 
a work and secondly because the picture is an everchanging one. 
I shall however try to draw the same as best as 1 can. 

117. On account of the everchanging nature of the picture, 
it would be more convenient to draw several pictures correspond- 
ing to the several periods, namely (1) From the beginning of the 
Kalpa to 132 Kalpa Era, i.e., 3102 B.C. to 2970 B.C.; (2) From 
132 Kalpa Era to 432 Kalpa Era, i.e., from 2970 B.C. to 2670 
B.C.; (3) From 432 Kalpa Era to about 1000 Kalpa Era, i.e., 
from 2670 B.C. to 2102 B.C.; (4) From 1000 Kalpa Era to 
Kalpa Era about 1800, i.e., from B.C. 2102 to 1302 B.C.; 
(5) From Kalpa Era about 1800 to Kalpa Era about 2400, i.e., 
from 1302 B.C. to 702 B.C.; (6) From Kalpa Era 2400 to Kalpa 
Era about 3600, i.e., from B.C. 702 to 498 A.D. 

The first period begins with the establishment of the state 
by Ananda in Brahmavarta and ends in the establishment of 
a republic in the same place. The second period covers the 
existence of that republic. The third period begins with the 
establishment of a kingdom in Brahmavarta by Swayambhuva 
Manu and continues till the beginning of colonizations outside 
Brahmavarta.. The fourth period extends from the beginning of 
these colonizations to the stopping of the composing of the 
new Mantras of the three Vedas. In the beginning of the fifth 
period the composing of the Vedas stopped and towards the end 
of this period, arose the theory of the of the Vedas 

and the institution of the Manu and Saptarshis was forgotten. 
The sixth period is that of the composing of new Smritis by 
unauthorized persons and was followed by the present period 
of commentators of Srutis and Smritis. My plan is to draw 
a complete picture of the first period and then to show the 
changes in that picture in the subsequent periods. 

118. In the year 3102 B.C., i.e., in the beginning of the 
Kalpa, Ananda established a new state in the Brahmavarta 
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assuming for himself the supreme office in the state named shut. 
He created a new constitution and made new laws. He first 
divided the society into four Varnas or classes named Brahmana, 
Kshatriya, Vaisya and Sudra. The duty of the Brahmana was 
to study and to teach freely and to declare the law without 
being afraid of the Kshatriyas. The duty of the Kshatriya was 
to fight and to protect the society from violence. The duty of 
the Vaisya was to produce grain and to feed the society and to 
supply it with other necessities of life. The duty of the Sudra 
was to serve the other Varnas, he himself having no intelligence, 
initiative and spirit. To study the Vedas and other sciences, 
to perform Yajnas and to make gifts was the duty of all the 
first three Varnas; and procreation was the duty of all. The 
Brahmana alone had the right to accept gitfs, and he was free 
from all taxation and punishment except expulsion from the 
State. Ananda also established seven assemblies of public 
functionaries named , sfr, sr?r, cfqsr and The 

members of the first three assemblies were appointed by himself 
from men of the Brahmana Varna. Their term of office was 
a Kalpa, i.e., a period of four years. At the end of the Kalpa, 
they went to the fourth assembly named and the previous 
members of the went to the fifth assembly named srq and the 
previous members of the ^ went to the sixth assembly named 
^q^ The members of the acted on ten occasions as members 
of the also and the members of the stayed there for ten 
Kalpas and then they went to the seventh assembly named the 
assembly of the Brahma himself. These members of the 
were similar to the Brahma in dress and residence (fqqzf) 
and in power (tp^) except that the Brahma had the supreme 
power. 

The Manu and the seven Saptarshis were members of the 
assembly named They had very important public functions: 
(1) The first was tire selection of men for the various Varnas. 
Manu selected the Kshatriyas and the Vaisyas and the Saptarshis 
selected the Brahmanas; the remaining were, of course, the 
Sudras. This selection was made every fourth year and was 
a necessity caused by the death of old men and birth of new 
men whose Varna it was necessary to settle. (2) The second 
function of the Manu and the Saptarshis was legislation. They 
made new laws by unanimous voting. The objective of legisla- 
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tion was taken to be the continuity of the society. They made 
laws or enunciated principles in the following six departments: 
(i) Yajfia and Moral Philosophy (ii) Occupations (spell), 

(Hi) Punishments (* v ) Progeny, (v) Varpas, and (vi) 

Asramas. The laws made by them and previously by the Brahma 
Ananda must have been embodied in a work corresponding to 
the present “Manusmriti”. (3) The third function of the 
Saptarshis was the selection the new Mantras to be used in 
praising the Devas in the Aswamedha Yajna. These Mantras or 
the laws made by Brahma Ananda and the Manusaptarshis were 
not reduced to writing but were handed down by tradition from 
mouth to mouth and it was one of the duties of the Brahmanas 
to learn them by heart and to recite them truly and correctly 
when required. 

Every man performed the private Yajnas in his own house 
but he had to take the help of at least four priests the 
the fftp, the and the The more complicated Yajnas 

required more priests. The priests were all Brahmanas learned 
in Vedas. These Yajnas consisted of praising the natural powers 
named the Devas, throwing oblations for them in the fire and 
asking for blessing from them and giving gitfs to the priests and 
others. 

In addition to the private Yajnas, the public Yajna named 
Aswamedha was performed every fourth year. This Yajna was 
performed for making the year complete, for honouring the 
public functionaries, and for praising the Natural powers and 
asking for blessings from them. The year was then taken to 
consist of 360 days, i.e., of twelve months of thirty days each. 
This is less than the seasonal year by about 5^ days. The fourth 
year was therefore taken to consist of 38 1 days and at times 
(i.e., every 112th year) of 380 days. The Aswamedha Yajna was 
performed during all these 381 or 380 days. This is what is 
meant by the phrase that the Aswamedha was performed for 
making tne year complete. The last six days were the most 
important. During the first three of these named the 

Saptarshis selected new Mantras composed by poets of those 
days for being sung in praise of the natural powers and the 
public functionaries and these Mantras were used in the following 
three days named anc * 3TZRRF A horse was 

sacrificed in this Yajna on the last but one day named 
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New public functionaries were appointed and took charge of their 
offices on the last day of the Aswamedha (qrryp-T) ( see para- 
graph 25). 

The marriage system of those times was very convenient. 

The ceremony consisted of making an agreement, offering obla- 
tions to the fire and going seven steps with the wife, the seventh 
step being supposed to make the marriage irrevocable. Only the 
very nearest relations, brothers and sisters and children of 
brothers were prohibited from marrying each other; a man 
could not also marry his mother’s sister. He could marry all other 
relations, for example, mother’s sister’s daughter, mother’s 
brother’s daughter or father’s sister’s daughter. A man of any 
of the first three Varnas could also marry a girl of any of those 
three Varnas if he thought the girl similar to him (^prsfr). In 
this respect there was no idea about the superiority or inferiority 
of the Varnas. A man of the first three Varnas could not marry , -v 
a Sudra woman or if he could her children were regarded as ■ 
Sudras. A Sudra could not marry women of other three Varnas. 

A father could give his daughter in marriage. Before that he 
was the owner of his daughter and of her children. If a daughter 
was not given in marriage before the expiry of three years from 
the commencement of menses, the daughter could herself marry 
a husband of her own choice. Marriage did not mean exclusive 
right of cohabitation but it meant ownership over the woman 
and consequently over all children borne by her from any man 
whatsoever. She could not however cohabit with a man of 
a Varna different from that of her husband. By marriage a wife 
became the co-owner of her husband’s property and the husband 
could not perform the Yajnas without her. Widow-marriage " 
was allowed. A man could marry more wives than one. If 
marriage did not produce male progeny, Niyoga was resorted to. 

If that also failed in producing male progeny, adoption of a son 
was resorted to. There were only three Asramas devised by 
Ananda Brahma (1) Studentship, (2) Married life in the family 
and (3) Retirement from family responsibilities without retirement 
from other social duties (sncPTTvl srr^R). The Asramas now named 
Studentship for life and Vanaprastha and Samnyasa were not 
then in existence or were not allowed by Ananda Brahma. 

The art of writing was perhaps then unknown. The laws 
and the Vedas were learnt by heart by the Brahmanas whose 
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duty it was to do so and were handed down from mouth to 
mouth. 

119. The Brahma Ananda was the supreme head of this 
state established by himself. He ruled for thirty-three Kalpas, 
i.e., 132 years and then died. 

Note . — This inference is made from the fact that names of only thirty- 
three Kalpas are given in Chapters 21,22 and 23 of the “Vayupurana” and 
from the statement 

cnfa 3TTH c^RT Ml 1 
fr^TST^fcr II - xc II 

in Chapter 23 ( Translation ; — This is the thirty-third Kalpa since the time 
when you obtained this office of Brahma. 

His son Virajah by name did not like to be the supreme 
head of the state. 

cTcr: 4RT4 33WT tig: I 

I THffd §cT II e £ II 

ugrd g% I 
gfe: smtcfT zw view 11 ^ ^ n 

— fiiiiid, st. hv 

The context shows that this Narayana cannot be other than 
Ananda Brahma. In some such way a republic was established. 
This means that the supreme power in the state passed not to the 
son but to the seniormost member of the public assembly 
named hi this republic, the laws about the Varnas and 

the Asramas enjoined by Brahma Ananda remained in abeyance 
and there was much confusion. Even the composing of new 
Mantras may have stopped. This state of things continued for 
300 years. 

120. At the end of this period of the republic of 300 years, 
the people made Swayambhuva Manu their leader and he estab- 
lished a kingdom, i.e., established the new office of a king and 
revived the system of Brahma Ananda in Kalpa Era 432, i.e., 
B.C. 2670. It was the special function of the king to punish 
the transgressors of the law. The king became the executive 
officer of the state. The other offices, even that of Brahma, 
appear to have continued as before. The laws of Ananda were 
reduced to writing. The laws about Varnas and Asramas were 
reduced to writing by Swayambhuva Manu and the laws about 
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Yajna and marriage and the Vedas embodying them were reduced 
to writing by the Saptarshis. Henceforth the new Mantras must 
also have been reduced to writing (see Yaska’s statement 
' 434 W ** 3 :/ etc., in paragraph 50). The Brahmanas however 

continued to learn them by heart and to study them as it was 
their duty to do so. This was necessary to keep the laws and 
Vedas unmutilated and uncorrupted by interpolations or deletions. 

The society was re-divided into Varnas. The Mann adopted 
some men as his Kshatriya sons. These sons in their turn adopted 
some men as their sons. All these and the Manu were the 
Kshatriyas. The Vaisyas were selected by Manu in the same 
way. The Saptarshis adopted some men as their sons. They 
were called Devas. The Devas in their turn adopted some men 
as their sons. They were called Pitarah. The Saptarshis, Devas 
and Pitarah were the Brahmanas. All others were Sudras. The 
Manu and the Saptarshis also were of course appointed every 
fourth year. The names of the first five sets of Manu and 
Saptarshis are known. The fifth, namely, Raivata Manu, intro- 
duced two automatically working laws by which man’s position 
in the Varnas became automatically fixed. These laws were: 
(l) that the progeny got the Varna of their father and (2) that 
a man’s Varna fixed by his birth became changed to another 
Varna, if a man of that other Varna consented to the change. 
The two laws rendered unnecessary a new selection of Brahmanas, 
Kshat-iyas and Vaisyas every fourth year. Hence thenceforth 
the Manus and the Saptarshis though regularly appointed, did not 
exercise their function of re-distribution of the Varnas till the 
time of Chakshusha Manu, i.e., 680 Kalpa Era (2422 B.C.) and 
their names are not therefore recorded and not known now. 
Chakshusha Manu re-distributed the Varnas and thus removed ac- 
cumulated anomalies and then the same state of things continued 
again till Kalpa Era 952 (2150 B.C.) when Vaivaswata Manu re- 
distributed the Varnas and again removed accumulated anomalies. 

121. About the end of the first Kali, i.e., about 1000 Kalpa 
Era (2102 B.C.) two new factors came into being: (1) Vaivaswata 
Manu established new colonies outside Brahma varta, i.e., in 
Ayodhya, in Behar, where his son and grandson f%f% were 
made kings and in Kurukshetra, where his daughter’s son 
Pururavas was made a king. Other colonies must have followed. 
As a result the Arya society became very much extended. The 
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new colonies did not establish it appears in their new states the 
system of public assemblies of Brahmavarta; but they had their 
"king and officers appointed by him, as their executive and they 
followed the laws that were in force in Brahmavarta. They 
wanted to perform the Aswamedha in their states; but their right 
to perform it being disputed by the authorities of Brahmavarta 
and other states, a new form of Aswamedha came into existence. 
A horse was let loose by the performer of the Aswamedha and 
if after roaming over all the Arya states it returned uncaptured 
by other states or even though captured it was rescued, the 
Aswamedha was performed. The performer of this Aswamedha 
was thus proved to be the most powerful king in the Ayran 
World and therefore their suzereign. This suzeraignty however 
was then very unstable and passed from state to state. The old 
form of Aswamedha must have continued being performed in 
Brahmavarta only and also became converted into Sairivatsara 
Yajna that could be performed by any private individual. (2) 
Swetaketu introduced the idea of chastity of women and thus 
marriage conferred exclusive right of cobahitation. This did not 
however prohibit re-marriage of widows and allowed Niyoga of 
widowed or unwidowed women for getting sons. The result of 
this was a change in the law of the Varnas. The child was now 
held to obtain the Varna of the procreator, the procreator and 
the owner being now generally identical except in the case of 
Niyoga, where the child got the Varna of the owner. The re-marri- 
age of widows, whose marriage was consummated by cohabita- 
tion, was stopped from about Kalpa Bra 1430, i.e., 1672 B.C. 

The law about the automatic change of the Varna was in 
full force in this fourth period. Almost all the examples of changes 
•of the Varna given in the Puranas belong to this period. The 
re-distribution of the Varnas was also made by Sawarpa Manu 
in Kalpa Era 1424 (1678 B.C.) and by the four Manus in Kalpa 
Era 1772 (1330 B.C.). This re-distribution extended to the people 
■of all Arya States and was not confined to the people of Brahma- 
varta. This is proved by the fact that four Manus of the four 
quarters were then appointed. The composing of the new Vedic 
Mantras appears to have been stopped from this Manwantara 
of 1772 Kalpa Era. Through all this long period between Kalpa 
Era 1000 and 1800 the ideas about the superiority and inferiority 
of Varnas were becoming more and more rigid. The marriage 
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of Yayati with Devayanee and the result of the same shows that 
they did not then have much influence. But the existence of the 
Suta Varna towards the end of that period shows that they had 
then become rigid and fixed. As a consequence marriage laws 
became changed. A man could marry a woman of the lower 
Varna but not of the higher Varna. Brahmarta, Kshatriya, 
Vaisya and Sudra being the order from the highest to the lowest. 
Though a woman of the Sudra Varna could be married by a man 
of the higher Varna, her children were regarded as Sudras 
Chapter 47). Children of a woman from a man of 
the lower Varna were regarded as outcasts; Suta, the son of 
a Brahmanee from a Kshatriya, though an outecste had a very 
honourable position and occupation, i.e., that of learning and 
reciting the Puranas. The children of a man from a woman 
of his own Varna or of any lower Varna got the Varna of their 
father if the wife was not of the Sudra Varna. The childfeiKgf M 
the wives of different Varnas, however divided their fatht' v 
property unequally, the sons of a Brahmanee taking four shar 
each, those of Kshatriya three shares, those of Vaisya two share , 
and those of a Sudra one share at the option of the father. 

122. The next period extending from Kalpa Era 1800 to 
Kalpa Era 2400 was almost similar to the previous period. The 
only difference between the two periods was that new Mantras V 
had ceased to be composed. But a more valuable thing had 
taken the place of the composing of new Mantras. The poets 
of this period took to the higher work of writing Brahmanas 
including the Upanishads and these works if found to be good 
were incorporated in the Vedas either by the Saptarshis regularly 
appointed every fourth year in the Brahmavarta or by the 
Saptarshis of the last two Manvantaras. The Upanishads are 
not works on metaphysics or cosmogony as many have supposed 
but they are really works on ethics written in very poetical 
language. The ethics of the Upanishads is of the highest order, 
being based upon Adwaita, i.e., the unity and identity of all 
Souls (Jeevas). I shall quote a few pieces to prove the excellence 
of the ethics of the Upanishads: 

3P-T JTcfte fSRcrfa 3T!3T^ 

i m m % jt-tct 

II V It — 
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Translation : — Now, whatever fear as it were of being killed, 
fear as it were of being conquered, fear as it were of being broken 
into pieces by an elephant, fear as it were of falling into a pit, 
a man sees while awake, he considers that to be a fear on account 
of ignorance ( i.e ., ignorance of the fact that he is identical with 
the other souls). But now when he like a divine being or,, a 
king considers “I am all this” that is his highest condition, i.e., 
a condition of freedom from fear, of highest bliss, and of total 
absence of sorrow || 20 || 

I 3T4 qRTRT ^11# *5^1 WAim ^ T%i5T?fU%- 

T%%5ira gfcf tl II =qr I jjqr 

|RT 3J3TT5T Wq: RFI%f W S!% II \\ H m 

rr 

«rim I *pn • u x* u 

sr ^ sqftsici: % qsrra; ^ ^ stRcb % 

ars^riwra: B^gqftsTT, q^ra; && 

qrq^rRi btrpt strait q«n^. bttctit gr^n?r btirti bttctti 

b?r^ i rr m q^trq ?r«n?r: trq- b*r*ri%- 

IRqqlte BTRfrfj?^ BTR^Tifc: R STqfa cf^T ^T%5 qjRPpqi^ 

••frqfff 1 3T4 3'S^T4Idn% cf SF^qiT *iqT% cftT ST%*J 

"+rei% u ^ n — ^RtiqRqf^ *raqs^R!. 

Translation : — “Man does an act if he gets happiness from 
that act. Me does not do any act if he gets pain (vngtiresssqT) 
from it. A man does an act only if he gets happiness from the 
same. Therefore one should know what is happiness.” This is 
what the sage Sanatkumara said. Then Marada said, “Sir, I desire 
to know what is happiness” U 22 j| Sanatkumara said, “He who 
is Great is happiness. There is no happiness in the ‘Small’. The 
‘Great’ alone is happiness. Therefore the ‘Great’ alone should be 
known.” Narada said, “I desire to know the ‘Great’ ” || 23 |j 
Sanatkumara said, “When one does not see, hear or know another, 
i.e., when one though seeing, hearing or knowing another does 
not think that to be another, that is the ‘Great’. When one sees, 
hears or knows another, i.e., when one seeing, hearing or knowing 
another thinks that to be really another, that is the ‘Small’. He 
who is ‘Great’ is happy (apj^pQ. He who is ‘Small’ is miserable 
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(sf#) 5 ’ II 24 || The same thing (g is below, above, in the East* 
in the West, in the North, and in the South. All this is the 
same. Now this same statement I shall tell by using the word 
T I am below, above, in the East, in the West, in the 

South and in the North. I alone am this all. Now, this same 
statement I shall tell by using the word ‘Self’ (e^cgr). The 
‘Self’ is above, below, in the East, in the West, in the South and. 
in the North. The Self alone is all this. He who understands 
(iWf) this, he who thinks this, he who knows this, he loves 
himself when he loves others (epoiHfcr:); he plays with himself 
when he plays with others (ercpi «£&)", he cohabits with himself 
when he cohabits with others; he delights when others delight; 
he rules himself when others rule him; i.e., he becomes 
free. He moves in all N societies as he likes, i.e., without any 
hindrance. But those who know otherwise than this, they are 
ruled by others; their state of happiness (aficBr:) is unstable (tfzq). 
They cannot move in all societies as they like, i.e., without 
hindrance || 25 |} 

3T4 U V i| a?. a. 

Translation : — Such a ‘Self’ is the bridge or a dam that 
wards off or prevents the destruction of the people or societies. 

Such was the high ethics and ideal enjoined by the Upanishads, 
and followed by the majority of Indian Aryans. It is this great 
ideal that prevented wars being destructive in India. The 
warring parties took special care to prevent any harm to the 
civil population and the conquered people were never treated 
as conquered but as equals. The Mahabharata War stands as 
a great illustration of the application of these principles. It was 
fought only in a plain quite aside from the civil habitation. 
I. have already quoted in paragraph 46, passages from “Manu- 
smriti” showing that the principles of self-determination and 
pacification were to be applied to the conquered people. The 
present warring nations undoubtedly stand in great need of the 
ideal enjoined by the Upanishads. It is the institution of the 
Saptarshis that alone must be given credit for this supreme 
excellence of the Upanishads and their ethics. 

123. Unfortunately, towards the end of this period, i.e., 
between Kalpa Era 1800 and 2400, pernicious propositions began 
to be advocated probably to oppose reformers like the Buddha. 
These reformers instead of getting the Vedas and “Manusmriti” 
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['■ ' ■ 
j changed through the agency of the institution of the Manu and 

i the Saptarshis, directly questioned the authority of the Vedas 

I and the “Manusmriti”; and to this a wrong reply began to be 
t ; ; advanced that the Vedas and the “Manusmriti” were not made 
by man, i.e., that they were shIwt and were thus unchangable 
absolute authorities. This was going to the opposite extreme. 
We cannot give any other better explanation of the rise of the 
untrue and wrong theory of 3Tqreq?R=r and therefore we have to 
accept this probable explanation as correct. This erqpsqsr qrT 
was a direct attack though unintentional on the institution of the 
Manu and the Saptarshis and it was on its account that that 
| institution was forgotten towards the end of this period between 
j Kalpa Era 1800 and 2400, i.e., between 1302 B.C. and 702 B.C. 

| The results of this change were very harmful and consequently 

| the picture of the following period is very dismal. 

124. Thus in the next period, i.e., that between 2400 to 
3600 Kalpa Era began the downfall of the Arya Society in India. 
Transfers of men from one Varna to another stopped and that 
gave rise to castes with separatist tendencies and with fine ideas 
of their superiority and inferiority. The supervision and check 
of the Saptarshis over the composing of new Upanishads stopped, 
and thereby a series of spurious Upanishads came into existence. 
The series did not stop even in the Mohamedan period which 
produced an Allopanishad. The “Manusmriti” ceased to change 
with changing circumstances. To make up this defect, irrespons- 
ible persons wrote Smritis which under the garb of the fiction of 
I the interpretation of the Vedas actually tried to change the law. 
j In the former periods the objective of Dharma was taken to be 
tv the continuity of the society and it was held that happiness in 
this life and in the life after death followed it (see paragraph 71). 
But in this period this objective changed. Happiness after death 
was now regarded as the objective of Dharma and knowledge of 
the means of such happiness not being within the knowledge of 
man, man was asked to rely absolutely for such knowledge upon 
I the Vedas which were said to be sTqreqq, not made by man, 

1 Thus began a period of downfall caused by the neglect of the 
happiness before death, for securing hypothetical happiness after 
death, means of which could be found in the Vedas alone. 
Thus began the reign of interpretation of the Vedas, a reign in 
| which independent thinking has virtually been tabooed. 
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125. One of the effects of this “interpretation theory” was 

greater restrictions in marriage. The original “Manusmriti” did 
not allow marriages between persons in the same i-e., 

family, i.e., between Sapindas i-e., between persons having 

a common mess. Now these words and gfife were inter- 
preted more strictly for it was supposed that the Vedas and 
Smritis being the sole source of the knowledge of Dharma must 
be construed strictly and never loosely. The strict interpretation 
of gpqzr gave rise to the prohibition of marriages between persons 
of the same Gotra and Pravara; and the strict interpretation of 
the word gave rise to the prohibition between persons 

within seven degrees of descent from a common ancestor. 

The words describing the effect of the seventh step in the 
marriage ceremony were also strictly construed towards the end 
of the period. These words are: 

farm i 

mt TO 5 II II 

— 3T. V9. 

These words really mean that so long as the husband is living, 
is capable of consummating the marriage by cohabitation and is 
willing to do so, no other person can marry the woman again. 
These words do not mean that the marriage is irrevocable even 
though he dies or leaves the world or is incapable of consumma- 
ting the marriage by cohabitation. But now the words were strictly 
construed and the seventh step was held to make the marriage 
absolutely irrevocable, so that even child widows could not 
re-marry though Vasishtha and Satatapa (Laghu) expressly allow 
them to re-marry. 

In this period of overstrictness, the Niyoga also fell into 
disuse. Thus the prohibition of re-marriage and Niyoga made 
the life of women in this period very miserable. 

126. Gentlemen, I have almost finished. It is not in my 
province to draw the picture of the last period that is continuing 
upto this day. Nor have I the courage to draw such a dismal 
picture. I only want to say a few words in conclusion. I do not 
say I am right in every respect. Further research may reveal 
some of my mistakes. I have only proposed a new method and 
applied it to the extent made possible by the time and energy 
available to me. Though the method is correct, the application 
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may be wrong. I have tried my best to avoid mistakes. But 
1 may have made mistakes, it being human to err. I therefore 
request intelligent students to complete my study and to correct 
me wherever necessary. For -the present let us suppose that my 
results are correct. I may here point out that the correctness of 
my conclusions is confirmed by almost the same conclusions 
given by the author of the “Harivamsa” in the following passage: 

#'• SH&T: 1 

hiv n ^ n 

Wiim 3 ^: 3 ^ 1 ' » 

i 

F^fvnni: II ^ II 

11 11 

Translation :— The seven Saptarshis are called Saptarshis on 
account of the following seven qualities that they have got. They 
are: (1) Men of long life, i.e., of mature old age when appointed 
as Saptarshis. (2) They are creators of the Mantras, i.e., the 
Vedas. (3) They have got authority over the society 
(4) They are long sighted, i.e., prudent. (5) They directly see the 
Dharma by their intelligence. (6) They are originators of the 
Gotras. (7) They constitute all the Varnas and Asramas again 
and again in the Yugas named Krita, etc. The Saptarshis are 
great men (tflgrvrwn) and are devoted to Dharma based upon 
truth. They came into existence again and again in the series 
(epqsr) of Saptarshis They create Mantras and Brahma- 

rias when Dharma becomes loose (sns*ifsp 55 ), z.e., when old Dharma 
becomes inapplicable to the new times. 

Now, in conclusion, let us see if we can take any lesson 
from the study in the previous lectures. The institutions we have 
studied being certainly those of an adult society and not those 
of an infant soci ety, we can take a lesson from them. I go further 
and say that we must take some lessons from that study. 

That the institution of Manu and Saptarshis, governed the life 
of the ancient Aryas and kept them in the right path to happiness 
is very clear. We must revive that institution in the form 
suitable to these times. Even in these days of slavery to the 
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British Nation, we can claim that to be the Hindu Law which 
will be declared by such an institution appointed by our society. 
That will bring back life and vigour to our society which is now 
almost dead or disintegrating. 

It is also very clear that continuity of the 

society was taken as the objective of Dharma by the Mann and 
Saptarshis of ancient times. Let the Manus and Saptarshis that 
we shall now appoint do the same. Let us also regard this as the 
objective of Dharma. We have suffered too much by neglecting 
this objective, and by taking the imaginary happiness of the life 
after death as the objective of Dharma. That is the sole cause 
of our downfall in every respect. Let us therefore discard it. 

The revival of the other institutions should be left to the 
careful, thorough and mature consideration of the Manus and the 
Saptarshis that we shall appoint. They should if they think it 
right revive the institution of the Vanias and Varnantara, ?.<?., • I 
the transfer of a man in one Varna to another. 

I have no doubt that they should prohibit the present 
Sapinyasa Asrama of absolute inactivity and compel all men, 
to do social duties. 

Let nobody misunderstand my words “continuity of the „ 
society”. I don’t mean continutiy of the Hindu Society only. /, 
No particular society can continue or attain good at the cost o*' j 
other societies. The Manu and the Saptarshis, i.e., the governing ■ 
body of the Hindu Society must therefore govern the Hindu 
Society in such a way that it will help the continuity and good j 
of the other societies as well. The Manus and the Saptarshis j 
that we shall appoint must stick to the principles of Adwaita j 
inculcated by the Upanishads promulgated by Saptarshis of old — j 
the principle that alone can bring peace and happiness to the 3 
warring world. 
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